A Defence of Tauhid by the 
Repudiation of the Blasphemy That 
Allah Is Literally in the Sky and 
That He Literally Ascends the 

Throne 


Being A Learned Discussion About The Meaning Of 
Tauhid And The Divine Attributes And The Verse Of 
Istiwa And The Hadith Of The Slave Girl And Other 
Such Ambiguous Texts Of The Holy Law 

By Muhammad William Charles Al-Hanafi 



^sjudJ 

4-1^ ^ Aa^I j 

4 <il (_5-ic. j C5^ ^^yLoill j 

Hallowed is He, Who created the worlds—from cells to galaxies—out 
of naught in order to declare the infinite majesty of His tran¬ 
scendence. I seek honor and blessings on the guide of mankind, 
Muhammad, the illustrious scion of Abraham, the pride of Adam, 
the last of the prophets, the destroyer of unbelief, idolatry 
and illusion, the proclaimer of the final word and message from 
the Lord of Creation, the revealer of miraculous wisdom, the de- 
scriber of things that have been and things that will come, the 
Warner to mankind of a judgement hard on the mongers of false¬ 
hood. There is no power and no ability except in Allah I, and I 
ask His help to expound with lucidity the meaning of His tran¬ 
scendence, and I ask Him to make this my endeavour pure from all 
desires except the desire to please Him with the telling of the 
truth. 


Introduction 

The loft citadel of Islam is besieged. Everywhere ignorant 
sectarians, who set themselves up sanctimoniously as the true 
and learned representatives of the Ahl al-sunnah wa 'l-Jama'ah, 
or The Main and Orthodox Community^, are beguiling the faithful 
and persuading them that in order to be believers they have to 
follow the outward and literal meaning of allegorical texts (al- 
mutashabihat / even though their outward meanings imply 


^ Orthodoxy in Islam is usually referred to by the epithet, Ahlu ' 1-Sunnah wa 
'1-Jama 'ah, which means The People of the Sunnah and the Community. The 
Prophet p greatly emphasized adherence to the main body of Muslims {al- 
jama 'ah). Because orthodoxy refers to the mainstream of a religion it is an 
appropriate translation for Ahlu ' 1-Sunnah wa '1-Jama 'ah if we wish to avoid 
using the original Arabic term. Orthodoxy stands in contradistinction to 
heresy and sectarianism. See ahead footnote 36 for more detail. 

^ They are ambiguous because as far as language is concerned there are two or 
more possible meanings to an ambiguous text, and at the outset it is not 
known which meaning is implied; for example, the text of the verse in Surah 
Fata; "Allah's 'Hand' is above their hands." The word has a literal meaning, 
which is a physical limb, and it has several figurative meanings. Muaammad 
ibn Aba Bakr al-Raza (d. after 666 / 1268), a specialist in language and com¬ 
mentary itafsar) , mentioned in his authoritative dictionary of Arabic Mukhtar 
al-Aiaaa that among the figurative meanings of yad / (hand) are strength, 
blessing, kindness. Aba '1'Abbas al-Faiyama (d. 770 / 1368; Hamah) mentioned 
in his dictionary al-Miabaa al-Munar that yad / ^ (hand) sometimes means 
power, and sometimes possession, or authority. He said that sometimes it is 
an idiom which means that a thing is in somebody's disposal, and in the con¬ 
struction 'an yadin / -^ tP it means in subjection and submission. So the 
question arises: "Is the literal meaning implied or a figurative one?" That 
is why such texts are called ambiguous {al-muhashabihat) . However, any 
person who has proficiency in Arabic and its modes of speech, and is imbued 
with the light of the divine uniqueness {al-tauaad / -^j^') immediately 
understands that the literal meaning, which is the limb of a body, is 
categorically not implied for Allah does not have limbs, nor is He com- 
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an imperfect and therefore impossible meaning for the Creator 
and contradict the explicit, unambiguous ayats of the Qur'an and 
the basic principle of Allah's unique transcendence known as al- 
tauaad. They invite us to return to Christianity and be like 
the Christians who say "Our Father who art in Heaven,for they 
ask us to belief that that Allah I is physically sitting on the 
Throne, or hovering somewhere above it in the sky, or that He 
has the literal attribute they call "high" or "up," all of which 
means of necessity that He is located in space, and that He is 
describable by direction, and has a limit in the direction of 
the Throne, and that He moves about in the heavens. Not only 
are these concomitants (things which necessary follow from an¬ 
other statement or precept) things they freely admit, but things 
that they insist upon. Indeed, with them it has become the test 
of belief to ask the question: "Where is Allah?" Those who an¬ 
swer that He is in the sky, or on the Throne, they regard as be¬ 
lievers; whereas, those who answer otherwise they declare to be 
unbelievers. However, Allah I, high and holy is He, is free of 
the false things that they impute to Him, and their blasphemies 
do not impair His incomparable majesty. Furthermore, they in¬ 
sist that He literally has two hands with which He extends and 
clasps, and two eyes with which He sees. The blasphemous impli¬ 
cation of their assertions is that He, exalted is He, is a com¬ 


plied for Allah does not have limbs, nor is He compounded, nor does He have a 
body nor any of the attributes of bodies which are originated phenomena. 

That is known both by reason and by the definitive texts of the Qur'an and 
the Sunnah like Allah's word: "Nothing is like Him and He is the One Who 
hears [all things that can be heard without any ear - al-Nasafa], the One Who 
sees [all things that can be seen without any eye - al-Nasafa]Since the 
literal meaning is precluded by reason and the Shara 'ah, we are compelled to 
under-stand an idiomatic meaning {majaz / jW-^) which we either commend to 
Allah, or determine according to the rules of language and with the transcen¬ 
dent majesty of Allah in view. In fact, there is a basic rule of in the sci¬ 
ence of commentary that those verses which are ambiguous {al-muhashabihat) in 
that they permit more than one interpretation, have to be referred to those 
verses which are conclusive and unequivocal {al-muakamah) in that they only 
have one meaning. If we do not do this, we will be faced with all kinds of 
glaring contradictions. The words "Allah's 'Hand' is above their hands" be¬ 
long to the class of ambiguous verses, while the words "nothing is like Him," 
and "your Lord, the Lord of Glory, transcends all that they ascribe to Him," 
and the words "Is He who creates like Him who does not create?" belong to the 
class of conclusive, unequivocal verses {al-muakamah) . The first has to be 
interpreted in a way which is consonant with the second; otherwise, we have a 
contradiction for so many of Allahs creatures have hands. In this context 
when we say interpret, we do not usually mean giving the word or phrase a new 
meaning; rather, it is usually only a question of choosing another meaning of 
the word or phrase. Al-Nasafa says that it means that those who took oath 
from Prophet P by taking his hand, it was as if they took oath from Allah 
Himself. Al-Suyata says it means that Allah was cognizant of their oath, and 
that He will redeem them for taking it. Ibn Juzai al-Kilba says it is an 
imaginary picture {takhyal wa tamthal / the implication of which is 

that the hand of the Prophet p which is over the hands of those who took oath 
from him is the Hand of Allah in meaning, not literally, and what that means 
is that by taking oath from the Prophet p it were as if they were taking oath 
from Allah. 

^ For those who don't know much about Christianity, I inform you that these 
words are the first words of the central prayer of Christianity: The Lord's 
Prayer. 
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pounded and has limbs and parts like other bodies. In their ig¬ 
norance they do not realize that what has parts is in need of 
one to provide him with those parts and arrange them, and what¬ 
ever has the slightest need of another could not bring even the 
wing of a fly out of nonexistence. Similarly, they insist that 
He physically laughs and literally speaks, and so on. In short, 
they are calling the people of Islam to the anthropomorphism of 
the Christians and the Jews. They have prevailed on those who 
are new to Islam, and those Muslims who have no Islamic educa¬ 
tion, or who are only half-educated, and on those who wish at 
all costs to belong to their clique and hew to the party line in 
order to have a share in petrol dollars to renounce the pristine 
transcendent perspective of Islam in exchange for an unholy 
counterfeit. Indeed, it would seem that the last of the five 
great trials {fitan) which the Prophet p promised this nation 
{ummah)^ has descended on it--the trial that he 1) said "would 
toss about like the tossing of the sea,for it has rocked the 
very Citadel of Transcendence on Earth. Shaikh al-Islam Ibn 
Aajr stated that in this last trial the people will be mindless 
like animals, and he adduced to this effect the hadith of the 
Companion Aba Masa that that trial "will take away the minds of 
most of the people of that time." Then he referred to the 
hadith reported by an early compiler of hadith {muaaddith) Aba 
Bakr Ibn Abi Shaibah (d. 235 / 849): "Trial [which is in the 
form of punishment or pogrom] can not harm you as long as you 
know your religion; the real trial is that wherein you can not 
distinguish between truth and falsehood {al-baail) Aba Dawad, 
Ibn Hibban, al-Aabarana, 'Abd al-Razzaq and others reported that 
Aba Hurairah reported that the Prophet said: "Then there will be 
a trial {fitnah) that is deaf, dumb and blind. Whoever, looks 
for it, it will look for him. Insisting with the tongue during 
it will be like the blow of the sword [in fighting against that 
fitnah] ® "Abd al-Ra 'af al-Munawa said, in his commentary of 
al-Jami ' ' 1-Aaghir of al-Suyata, said that another version of 

the report has "harder than the sword." He said that the people 
will be blind to it and they will not listen to the truth nor 


I am referring to a hadith that Shaikh al-Islam Ibn Aajr (d. 852 / 1449; 
Cairo) mentioned in his Fata al-Bara (Beirut, Dar al-Fikr, n.d.), p. 49; vol. 
13, saying that it was transmitted by the famous compiler of hadith {muaad¬ 
dith) Ibn Aba Shaibah (d. 235/ 849) : "Allah has prepared five trials for this 
nation {ummah)..." The hadith mentioned four of them then it said: "Then will 
come a trial which will toss about [literally, make waves-Arabic: tamaj / 

^ ] like the tossing of the sea." Ibn Aajr supposes that what this hadith 
refers to is what prompted the Prince of the Muaaddithan, Imam al-Bukhara (d. 
256 / 870; Khartank, Samarkand) to name a section in his chapter on the great 
trials (Kitab al-Fitan) : "The Trial Which Will Toss Like the Tossing of the 
Sea" (Bab al-Fitnah Allta Tamaj ka Mauj al-Baar / knill lj'-;) . 

^ Imam al-Bukhara introduced a section in his chapter Kitab al-Fitan which he 
called Bab al-Fitnah Allta Tamaj ka Mauj al-Baar / . See 

Ibn Aajr, Fata al-Bara, p. 47; vol. 13. 
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speak the truth. Ibn Rislan in commenting on this hadith men¬ 
tioned a couple of interpretations among which he said: "nobody 
will be able to enjoin what is right during it, nor to forbid 
what is wrong, rather, if he speaks the people will ask if there 
was nobody but him to speak." It is not actually the fitnah 
that is deaf, dumb and blind but rather the people; the expres¬ 
sion is a figure of speech like naharu aa'imun; that is, liter¬ 
ally "his day is fasting" but actually "he fasts during the 
day." The people are blind to the fitnah that surrounds them, 
deaf to those who warn them about it and silent instead of 
speaking out against it. The heresy of anthropomorphism is such 
a trial. Anybody that imagines, or that can be persuaded that 
God has two eyes with which He sees and that He physically sits 
on the Throne or hovers above it is certainly mindless; rather, 
he is godless, for God is one he does not know. 

The devious hustle of the apostles of anthropomorphism re¬ 
calls the words of the Prophet p: "[There will come forth] 
preachers (du'at) [who stand] at the doors of Hell. Whoever 
heeds them, they will cast them into it."'^ When Audhaifah X, who 
reported the hadith, asked the Prophet p to describe those 
preachers, he said: "They are people of our skin, and they speak 
our tongue." Shaikh al-Islam Ibn Aajr remarked that this is an 
indication that those preachers will be from the Arabs,® while he 
quoted [Aba 'l-Aasan] al-Qabisa (d. 403 / 1012; Qairawan) as 
saying that since a thing's skin is its outer surface, it means 
that outwardly they belong to our relgion, but inwardly they be¬ 
long to a different one. The danger of false preachers can not 
be overerpha-sized. Imam Aamad reported that the Prophet p 
said: "More than the Antichrist (al-Dajjal), I fear for you 


^ The hadith was reported by al-Bukhara in Kitab al-Fitan in the section ti¬ 
tled: Kaifa al-Amr Idh Lam Yakun al-Jama'ah, and by Imam Muslim (d. 261 / 

875; Samarkand) in Kitab al-Imarah in the section titled: Nujab Mulazamah 
Jama 'at al-Musliman 'inda Euhar al-Fitan. See Ibn Aajr, Fata al-Bara, (Bei¬ 
rut, Dar al-Fikr, n.d.), p. 35; vol. 13; and al-Nawawa, Shara Aaaaa Muslim 
(Beirut, Dar al-Fikr, n.d.), p. 236; vol. 12; respectively.Imam Sharaf al-Dan 
al-Nawawa (d. 676 / 1277; Nawa, Syria), who wrote a voluminous and much- 
celebrated commentary on Aaaaa Muslim, said that the 'ulama' (Muslim scholars 
of the religious sciences) interpret those "preachers at the doors of Hell" 
to be those leaders who invite to deviation {bid 'ah) or misguidance igalal) 
like the Khawarij [an early Islamic sect the first of whom revolted against 
the Caliph 'Ala; or a continuous phenomena of rejection of authority and or¬ 
thodoxy—see ahead Cross-reference] and the Qaramatah [an ultra-fanatic sect 
of Shi'ah who perpetrated much atrocity and sacrilege including the stealing 
of the black stone from the Holy Ka'bah and the wanton slaughter of pilgrims 
in Makkah in the month of Hajj in the year 317 hegira / January 930] and the 
perpetrators of the Mianah [an inquisition-like era at the beginning of the 
second century of hegira in which the sect of al-Mu 'tazilah Cross-reference 
after bringing the Caliphs to their persuasion set about punishing and kill¬ 
ing any who denied their sectarian views]. Imam al-Nawawa stated that the 
hadith indicates the obligation to follow the main body of Muslims and their 
imam [if they have one]. See his Shara Aaaaa Muslim, p. 237; vol. 12. 

® Ibn Aajr supported his opinion by observing that the skin of the Arabs is 
distinctively brown {sumarah ). 
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other than the Anitchrist." Somebody asked: "What is that?" He 
replied: "Leaders (a'immah) who misguide."^ 

Therefore, you should be steadfast in maintaining the 
transcendent uniqueness {al-tauhad) of Allah the Incomparable 

Lord of Power and Glory, recognizing that His transcendence re¬ 
quires that He is neither a body, nor definable by limits, nor 
describable by direction, nor com-pounded of parts, nor 
divisible, nor does He share with bodies any physical 
characteristic. He, the Creator of time and space; does not 
occupy space, and time does not affect Him. He is beyond all 
change, and all comprehension. He has not form, nor appearance; 
whatever we imagine Him I, the Inscrutable Lord of Majesty, to 
be. He is other than that. 

In what follows, I will, with the help of Allah I, discuss 
the rational basis of tauaad and its basis in the shara 'ah and 
discuss how we are bound to treat those ambiguous texts called 
mutashahihat, which have an outward meaning which offends the 
essential principle of tauaad, namely transcendence {tanzah), 
and a metaphorical, or figurative, meaning which conforms with 
it. 


® The muaaddith Murtuga al-Zabada (d. 1205 / 1790; Cairo) mentioned in his 
commentary on laya' 'Ulam al-Dan that this hadith was reported by Imam Aamad 
(d. 241 h. / 855; Baghdad) in his al-Musnad with a chain of narration in 
which figures Ibn Luhai'ah, whom ai-'Iraqa said is a figure of controversy 
{mukhtalif faha) . Al-Zabada mentioned several corroborating hadith 
(shawahid) among them a long hadith of the Companion Jubair ibn Nufair X con¬ 
cerning the Antichrist, which was reported by Imam Muslim and the four imams 
of theSunans, in which the Prophet P said: "Other than the Antichrist has 
made me afraid for you." He said that Imam Aamad reported [presumably also 
in his al-Musnad] that 'Umar T asked the Companion Ka'b T: "What is it that 
you fear most for the nation {ummah) of Muaammad?" He replied: "Leaders 
{a'immah) who misguide." 'Umar confirmed: "You are saying the truth. The 
Messenger of Allah 1 ) taught me that." See Itaaf Sadat al-Muttaqan ba Shara 
laya' 'Ulam al-Dan (Beirut, Dar laya' al-Turath al-'Araba), pp.350-351; vol. 

1 . 



The Definition of Transcendence 


Transcendence comes from a Latin root which means to rise be¬ 
yond. In relation to the Allah I it refers to the principle that 
He is beyond all materiality, beyond comparison, beyond change, 
beyond imagination, that is to say that he is without material¬ 
ity, without comparison, without change and unimaginable. It 
does not imply that He is beyond in the physical sense of being 
beyond the universe in a way which requires Him to physically 
surround it, or to be contiguous with it, or even separate from 
it since that necessarily implies that He has a limit and there¬ 
fore a body as will be discussed in more detail a little later, 
in the section: "Ibn al-Jauza the Hanbali Denounces Those Han- 


balis Who Insist That Allah Y is Separate from His Creation," 
(page 50). What beyondness means was lucidly explained by Imam 
Aba Aamid al-Ghazala (d. 505 h. / IIII; Tas, Iran) in a formula 
that has become proverbial: "Neither is He in this world, nor 
outside it; neither is He contiguous with the world nor separate 
from it."^'^ Transcendence (tanzah) is the essence of the Islamic 
principle of the divine uniqueness (al-tauaad / , which the 

celebrated authority of Islamic belief. Imam al-Aaaawa (d. 321 / 
923; Cairo), described at the opening of his famous tract on be¬ 
lief known popularly as al-'Aqadah al-Aaaawayah: 

(jLttLtt'^1 (Jls (Jls 

^.13 ^klitt dLjjb iil (jj iil 

Aiib ^ (jj^ C5^ ^ f-liLl 

djc-Lj ,^j.tt tjjD ^ fC5^ 


(jl^ Ltt£j ^ 3 tt. ^ (j£j ^ ' h C' ^ kili. Ajlax^aJ (J1 j btt ^ALouj 

If b^i Jljj liji 


The Imam [Aba Aanafah (d. 150 / 767; Baghdad)] said, as did 
the two above-mentioned imams [Aba Yasaf (d. 182 / 798; 
Baghdad) and Muaammad (d. 189 / 804; Ray), the two foremost 
disciples of Aba Aanafah], may Allah show them mercy: 
"Concerning the uniqueness (tauaad / of Allah, exalted 

is He, we say and believe by enabling-ability from Allah, 
exalted is He, that Allah is one; He has no partner and 
nothing is like Him, and nothing is too difficult for Him 
[to do] . There is no god other than He. He is eternal 
{qadam / f^-^) without beginning, and everlasting {da'im / fb) 
without end. He does not cease to be, nor does He perish. 
Nothing can be, except what He wills. No one can imagine 
Him, nor understand Him. Man does not resemble Him. He 
lives and does not die. He sustains [all things], and does 

The statement of Imam al-Ghazala is quoted from his al-Iqiaad fa '1-I'tiqad 
(Cairo, Maktabah ai-Subai'a, 1390 h.), p. 28. 

.5 6“4 7 ‘^19 92/-^ 1412 ^ ,^^41 jj 4_i31 jtti Sjj^ gb^ * ^ 51 .^> 11 . 0 11 5 g.. sjjiH gu 
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not sleep. He is the Creator who is beyond all need. He 
is the Provider who Himself has no need for provision. He 
puts to death without any fear [of reprisal] . He is the 
Resurrector, [and He resurrects] without any effort. His 
attributes were eternal {qadam) [that is, un-originated and 
without any beginning] before He created [the universe]. 
After the existence of things. His attributes did not 
increase [or change] beyond what they were before the 
existence of those things. As He was with His attributes in 
pre-eternity, so He will not cease to be forevermore {Kama 
kana ha aifatiha azalayan, ka dhalika la yazalu abadayan. / 

Jljj IJjl U^) .12 


(NB: Check for gradual introduction of terms that you do not use 
terms that you have not yet defined; and also that you don't de¬ 
fine them more than once. For example anthropomorphism.) 

We will explain this passage in detail, but first let us clarify 
some of our terms. The term tauaad / is a vital term in the 

vocabulary of Islam. Let us consider the definition of tauaad 
advanced by a high and scrupulous authority of the shara 'ah (the 
code of Islam), Ibn Aajr al-'Asqalana (d. 852 hegira / 1449; 
Cairo) : 


Quoted from 'Abd al-Ghana al-Ghunaima , Shara al- 'Aqadah al-Aahawayah (Da¬ 
mascus: Dar al-Fikr, ed., 1992), pp. 47-56. 

12 Shaikh al-Islam Ibn Aajr al-'Asqalana was a supreme authority in the sci¬ 
ences of hadith transmission, criticism, and interpretation; the science of 
biography of hadith narrators, and the appraisal and criticism of those nar¬ 
rators. His erudition in those sciences was so great, his opinion so astute, 
and his discussions so thoroughly verified that he earned the epithet Prince 
of the Believers in Hadith {Amar al-Mu'minan fi '1-Hadith) as the muaaddith 
and historian Muaammad ibn 'Alan (d. 1057 / 1647) mentioned in the introduc¬ 
tion to his commentary on al-Adhkar of al-Nawawa (Reference) , and as did 
Muaammad Aabab al-Shinqata (d. 1363 / 1944; Cairo), the author of Kauthar al- 
Ma 'ana al-Darara fa Kashf Khabaya Aaaaa al-Bukhara, a commentary of al- 
Bukhara in fourteen volumes . (Reference) Indeed, the later muaaddithan often 
refer to him simply as the Aafi* {al-Aafis ). Although the term hafis is a 
usual epithet for a consummate muaaddith, and many uiama' are referred to by 
that title, when the uiama' say the Aafi®, everybody knows that Ibn Aajr is 
meant. As Ibn Aajr himself indicated in his al-Majma' al-Mu'assas la 
'1-Mu'jam al-Mufahhris, he studied 1498 books with more 730 shaikhs. His 
student Shams al-Dan al-Sakhawa (d. 902 / 1497; Medina) stated in his work of 
biography of the 'uiama', al-Qau al-Lami ', the greatest 'uiama' of the times 
agreed that they had not seen the likes of Ibn Aajr on account of his vast 
erudition, his astuteness, and accuracy. He has a reputation for being thor¬ 
oughgoing and scrupulous in his researches, and that is why the 'uiama' often 
also refer to him as al-Muaaqqiq. The word refers to a researcher who estab¬ 
lishes everything he says with thorough documentation and proof, for Ibn 
Aajr, it also became a proper name. Al-Sakhawa, who is himself a high- 
ranking muaaddith, said that Ibn Aajr mastered all the sciences of the 
shara 'ah (the entire code of law of Islam); indeed, the mere names of some 
fifteen of the sciences that he knew were not even known to the generality of 
'uiama'. Keep in mind that he lived in a period in which learning flour¬ 
ished. Al-Sakhawa says that after his long years of study and travel for the 
sake of study, he gave himself up mostly to the hadith sciences both teaching 
and writing, and most of the one hundred and fifty books which he authored 
are restricted to that field. In his lifetime his books were sought by kings 
from the ends of the earth, and they paid huge sums of money to obtain them 
in order to satisfy the exigent requests of their own 'uiama'. To this day. 
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1 (Jls ^ U^J ,cy^*^^_S Ajjjou]! Ij^jjoiSS ^AjjoJl (_J&i L«ij 

jAx^axj jlll t _'' ^ajoil^l _jjl (JlSj ^dlAi-a]! ^jC- 

AjA^j ^ '»■" (J^j ,‘^^y''' '^_S ' Ajlix^aj AjIAj l^^)iLa Aj-ISjc-I dlA^j ^ -"j 

a 1 Ajfioi Ajlik^ (_jij ^a 1 ^Luiijl Ajii (_ji ^Ij AjS^I Aic. dl^joi (Jj3j Alalc. 

tT'/'. (JUaJ (J^j '^_S A^Laj C5^ 

Aji j Aja^.^1 (_5-5c- -ijJ tdlij f.ljj.ji (j>j ^sjot^l U 

1_a* ‘ ^ (j^a^ -^1 *• 4j/'|^ -^^1 Lalj ^A^-^jaba]! (J_^ (jl .^1^1 aIxJj A^ dlA^j 

^Lj ;(Jla Ajl Aijii. ijc- dmj ^(Jjia*j]l 1 jfutj dlllbia]! (jjijj dl'^lLall 

cly C5^) UJ.'**'U 4f--A‘''/'\l 4 -v \1 (JlSj (_jjJ (jj (Jli Ajjjou]! 

dlLaj ^^iLkbal ,"IJit 11 ^jl 4Ajlall 4aM 1-»11 ^1 ^a.^ 

^4 . ^1A 4j/'^ -vll Oj^)£jl (_5ill (_jj)Jj tflLall ^1-J^ Ly*j C5^ jjLa 

^^^dlLlb^all jl^j 4 ■"'’' (_5-lc- i—sLoill (31^1 ^^)_S 

The Main and Orthodox community [that is to say, 
their 'ulama' (Muslim religious scholars)] explained tauaad 
/ A^jj (the uniqueness of God) , to be the repudiation of the 
notion that Allah has any attribute which resembles the 
attributes of created things [which notion in Arabic is 
called tashbah / 4.i»-^] , and of the notion that He does not 
possess those transcendent attributes which His perfection 
and majesty require [which notion in Arabic is called 
ta 'tal / . That is why al-Junaid [d. 92 h. / 297; 

Baghdad] in a report transmitted by [Aba '1-Qasim] al- 
Qushaira [d. 465 / 1072; Niaabar] [in his al-Risalah] said: 
"Al-Tauaad consists in maintaining the uniqueness of the 
un-originated [that is, the eternal, or more specifically 
the preeternal-Arabic: qadam] with respect to the originated 
[aadith / cLiaUl] ." Aba Qasim al-Tamama (d. 535 / 1141; 

Baghdad)^® said in his book al-Aujjah [fa Bayan al- 
Maaajjah] : 

Al-Tauaad is the verbal noun [Arabic—maadar] from which 
the past verb waaaada / ^ and the present verb 

yuwaaaidu / are derived. The meaning of the 

sentence: Waaaattu Allah / aII caa^j; is: I 'taqattu Allah 
munfarldan / bjiti iil CiAiltl [that is, I declared (or 


his books in the hadith sciences are texts of the highest authority, and his 
commentary on the Aaaaa al-Bukhara is perhaps the most famous and highiy re¬ 
garded commentary on the Aaaaa which exists. Much to the consternation, of 
the pseudo-Salafis, who pretend to be the peopie of hadith, Ibn Aajr, was an 
unreserved Asharite. 

.345-344 L>-=“ ,13 ^ ,34 d; jb ujV is jU' ^ 

An example of ta 'tal is the hereticai idea espoused by the sect cailed 
Mu 'tazilah that Aliah does not have knowledge of particulars, or that He is 
not quaiified by life, wili and so on aithough they admit that He is knowl- 
edgeabie, alive, and willing. 

He is Qiwam ai-Sunnah, Isma'al ibn Muaammad ibn ai-Fagl, the author of nu¬ 
merous works including a commentary of the Aaaaa of al-Bukhara, a commentary 
of the Aaaaa of Muslim, and six works of commentary on the Qur'an, the iarg- 
est being a work of thirty iarge volumes. 
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maintained) categorically that Allah is unique] in His 
essence {dhat / , and that in respect of His 

attributes {aifat / ciilLk-a) ^ He has no likeness, nor 
resemblance. However, it has also been said that it 
means: "I acknowledge that He is one", and likewise, 
that it means: "I deny Him all quality and quantity; 
for He is one in His essence, indivisible; and one in 
His attributes; there is nothing which is like Him. 
He has no associate in His divinity, dominion, and 

providence. There is no other Lord than He, and no 
other Creator. 

Ibn Baaaal [d. 449 / 1057]^'^ said: "The title that al- 

Bukhara (d. 256 / 870; Khartanak, Samarkand) has given this 
chapter [in his famous hadith collection called al-Aaaaa; 
namely, the chapter: Kitab al-Radd 'ala al-Jahmayah^^] im¬ 
plies that Allah is not a body because bodies are com¬ 
pounded of parts put together, and that [NB: Verify what 
the antecedent of the demonstrative pronoun is] refutes the 
Jahmayah in their belief that He is a body."^^ That is what 
I found in it [his book] ; perhaps he meant to say the 

Mushabbihah [the sect of anthropomorphists] . As for the 

Jahmayah nobody who wrote about the deviant sects^° ever de¬ 
nied that the Jahmayah denied the attributes (al-aifat) [of 
Allah] ; indeed, they charged them with ta 'aal [denying Al¬ 
lah I the attributes of perfection] . Moreover, it is con¬ 
firmed that Aba Aanafah said: "Aafwan went to such an 
extreme in rejecting tashbah [anthropomorphism]^^ that he 
said Allah was nothing." Al-Kirmana [who wrote a commen¬ 
tary on al-Bukhara (d. 786 / 1384)] said: "The Jahmayah are 
a sect of deviant heretics {mubtad 'iah) who identify them¬ 
selves with Jahm ibn Aafwan the leader of the faction that 
the slave [of Allah I] has no power whatsoever [that is, he 

He lived in Cordoba and wrote a commentary on the hadith collection of Imam 
al-Bukhara (d. 256 / 870; Khartank, Samarkand) which collection is called 
Aaaaa al-Bukhara. 

Ibn Hajr mentioned at the very beginning of his discussion in this chapter 
that Ibn Baaaal and Ibn al-Tan transmitted this chapter under the title: 

Kitab al-Radd 'ala al-Jahmayah. 

Fata al-Bara , pp. 344-345; vol. 13. Ibn Aajr mentioned that Ibn Baaaal 
and Ibn al-Tan transmitted the chapter title differently than most transmit¬ 
ters who transmitted the chapter by the title Kitab al-Tauaad. 

The books exposing the deviant beliefs of heretical sects ascribing to Is¬ 
lam forms a genre of Islamic religious literature; a large number of these 
books was written and many are still extant and many are in print. 

Jahm ibn Aafwan went so far that he denied that Allah might even share the 
names of attributes with His creatures. Thus since they are things, and have 
knowledge and power and will and life and so on, he denied that Allah could 
have these attributes. The Asha'irah, on the other hand, permitted that He 
share the names of these attributes with His creatures but insisted that that 
was as far as the likeness went because His attributes are all eternal and 
perfect whereas theirs are originated and imperfect, thus they are absolutely 
dissimilar. It is correct to call Allah a thing because the Qur'an refers to 
Him with that term; furthermore, the meaning of His being a thing is that He 
exists. 



11 


does not have free will]; they are the Jabrayah [the sect 
of determinists who deny that free man has free will] . He 
was killed [put to death for heresy] during the reign of 
Hisham ibn 'Abd al-Malik." However, what they denounced 
the Jahmayah for was not their belief in determinism only; 
rather, the only thing the salaf [the early Muslims, in 
particular those of the first three centuries] agreed on in 
denounced them for was their denial of the attributes (al- 
aifat) . 

It seems that the reason Ibn Aajr mentioned the remark of Ibn 
Baaaal is to bring testimony that; firstly, such anthropomorphic 
notions as that Allah I is a body, or compounded of parts are 
diametrically opposed to the notion of al-tauaad (the divine 
uniqueness); and, secondly, that al-Bukhara intended to refute 
the anthropomorphists by including this chapter; that is, the 
chapter he called al-Tauaad. 

Notice that the Jahmayah who denied the attributes of Allah 
I were denounced by the early and later 'ulama including Ibn 
Aajr, Ibn Baaaal, and al-Kirmana. Now these three men were 
Asharites, or Asha'irah to use the Arabic name. The Aashawayah 
have forever been accusing the Asha'irah of denying the attrib¬ 
utes, and for that reason they branded them as Jahmayah. In our 
present times, the modern-day representatives of the Aashawayah, 
who presumptuously call themselves "Salafis," also smear the 
present-day Asha'irah with the pejorative label "Jahmayah," sim¬ 
ply because they understood that some of the terms of Qur'an and 
hadith were used figuratively not literally. As we will come to 
see in what follows they did that only to maintain Allah's per¬ 
fection. Thus, they did not deny the attributes, but understood 
some of them figuratively. Now there is a world of difference 
between taking words in a figurative and metaphorical sense and 
between denying those words outright. The problem with Jahm ibn 
Aafwan was that he even denied the words. However, I have an¬ 
ticipated myself. 

Ibn Aajr has given a very simple definition for tauaad: 

"The repudiation of the notion that Allah Y has any attribute 
which resembles the attributes of created things {tashbah), and 
of the notion that He does not possess those transcendent at¬ 
tributes which His perfection and majesty require (ta'tal)." 
Notice, furthermore, that he has said that this is the defini¬ 
tion that the people of the main and orthodox community (cross- 
reference) have agreed on. I request you to learn these two 
Arabic terms, if you do not know them already, because they are 
important technical terms for our topic. The knowledge of the 
terms facilitates easy discussion. Don't you see that Ibn 
Aajr's definition is actually very simple if we know the meaning 
of these technical terms: "Tauaad is the denial of tashbah and 
ta'aal." In other words, tauaad is the denial of the imperfect 
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attributes and the admission of the all the perfect attributes. 
The imperfect attributes are created ones, while perfect attrib¬ 
utes are eternal, transcendent ones. To attribute to Allah Y 
imperfect qualities is anthropomorphism, or what in Arabic is 
called tashbah, or tajsam, while to deny Him all imperfect at¬ 
tributes is transcendence. Since denying Him all imperfection 
implies predicating Him (attributing to Him) only perfection, 
and that is why I said at the outset that transcendence is the 
essence of tauaad. 

Now that we have explained the meaning of tauaad, let us go 
back and examine more carefully the statement of Aba Aanafah. 
Notice that he says "we believe" that Allah I is one. The root 
{al-maadar) of the Arabic word he used is i 'tiqad / 'Abd 

al-Ghana al-Ghunaima al-Maidana (d. 1298 / 1881; Damascus), an 
erudite 'alim from Damascus and the student of the illustrious 
Hanafi faqah Ibn 'Abdan, wrote an excellent and celebrated com¬ 
mentary on 'Aqadatu '1-Aaaawayah in which he defined here what 
the word i'tiqad means saying: 


I 'tiqad refers to that positive realization that brooks no 
possibility of doubt. 

(NB: Discuss why our ulama insist that evidence that is conclu¬ 
sive and certain, not evidence that leaves room for doubt, es¬ 
tablishes the subject matter of belief.) 


Notice in his definition he did not merely say shakk (doubt) but 
he said tashkak. Tashkik means "making someone doubt," so I 
translated it in context as "no possibility of doubt." Thus 
'aqadah refers to those matters that we know of certainty, mat¬ 
ters that nothing can make one doubt. In Islam we are not asked 
to make-believe, but we are asked to know; that is why we say in 
the shahadah: "I witness that Allah is the only God." The 
Christians call the people to make-believe that their Bible 
which is full of discrepancies, contradictions, obscenities, ir¬ 
rationalities and adulterations, is the inerrant word of God, 
and to make-believe that God is three separate beings: the Fa¬ 
ther, the Son and the Holy Ghost; yet these three are one, while 
the Hindu invites us to make-believe that there are many gods 
and that the cow and the phallus is one of them. If we invite 
one of these fantasizers to Islam telling that Islam is a relig¬ 
ion that is opposed to make-believe, a religion that has a ra¬ 
tional basis, how do we answer them if they ask us to prove that 
God is one? They do not believe in the Qur'an, nor in the say- 
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ings of our prophet, so how can we demonstrate first of all that 
there is one, unique creator before we even begin to discuss the 
rational basis of the truthfulness of our prophet and the 
Qur'an? Since the answer to this question is necessary back¬ 
ground for the further discussion of our topic, let us investi¬ 
gate the rational basis of our belief in the existence and 
uniqueness of the Creator. 

The rational foundations of belief in the 
existence of God and His transcendent 
uniqueness 

Suppose that you survived an air crash at sea and washing upon 
an island shore you walked along the beach to discover a watch 
ticking away. Would you conclude that some human being had re¬ 
cently been there and left that watch on the shore, or would you 
assume that the winds and the waves and the blazing sun had 
acted in concert and fortuitously to marshal the elements into 
the marvellous artefact of that ticking watch? Of course, you 
would conclude the former. Then what about the beach and the 
one standing on it and the sun and the wind and the waves and 
the sky, may we conclude that that supreme harmony and awesome 
beauty was the product of some purposeless haphazard process 
keeping in mind universe is infinitely more complex and perfect 
than a ticking watch; indeed, the wing of a fly is more compli¬ 
cated than it, nay a single strand of DNA in the wing of a fly, 
or any molecule of its protein. Indeed, competent researchers 
and mathematicians have demonstrated that a strand of DNA is 
more complex than arrangement of letters in a book like Tol¬ 
stoy's War and Peace. Think what are the chances that a machine 
generating random letters might one day type out the text of War 
and Peace? Mathematicians who are experts in probability insist 
that even in a billion years a random letter-generator could not 
type out a page of a beautiful and meaningful book like War and 
Peace let alone a whole book. In fact Richard Dawkins, an out¬ 
spoken proponent of neo-Darwinist theory, wrote in his book 
Climbing Mount Probable (1996) that the nucleus of any cell 
"contains a digitally coded database larger in information con¬ 
tent than all 30 volumes of the Encyclopaedia Britannica put to¬ 
gether. The impossibility of random processes producing 
extremely complex and interdependent systems has been capably 
demonstrated by mathematicians like William Demski in his The 
Design Inference: Eliminating Chance through Small Probabilities 
(1998) and in his Intelligent Design (1999). 

In our example above of the beach and the watch it is es¬ 
sential to bear in mind that although both the beach and the 
watch are products of deliberate premeditated design the differ¬ 
ence between a designer of a watch and the designer of the uni¬ 
verse is infinite and absolute because while the first merely 
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manipulated the elements, the second brought the elements into 
existence in the first place and them formed and empowered eve¬ 
rything that manipulates. 

Our example is a picturesque representation of one of the 
rational arguments for the existence of God.^^ It can be ex¬ 
pressed in more concisely logical terms thus: The world is de¬ 
signed; everything designed requires a designer; therefore, the 
world has a designer. Or we can phrase the proposition in an¬ 
other way: The world is originated; everything that is origi¬ 
nated requires an originator; therefore the world has an 
originator. Or alternately: The world is caused; everything 
that is caused requires a cause; therefore the world has a 
cause. 

Keep in mind as I invoke some logical principles that logic 
is merely the science of how to think correctly, or in other 
words what conclusions can be deduced from certain types of 
premises and what constitutes valid premises. Whether or not 
those premises concern what is of this world or what is beyond 
it is immaterial; their validity depends on what they propose 
not on what their subject is. Now the conclusion that the world 
has a designer or a primal cause that is not part of it is not 
dogma; it's cognition. 

Let us go back and confirm the validity of the basic prem¬ 
ises in the above syllogisms (lines of reasoning). The reason 
we say that we and all created things have come out of nonexis¬ 
tence is that we know intuitively^^ that neither we nor other 
created things had to exist, for if they had to exist they would 
not be subject to extinction and change. (We will return to 
this point presently.) We say that things are originated or 
caused because we observe that everything in creation is in a 
state of change and every change is the origination of a new 
state and the extinction of a previous state. 

That beginning is an origination, a production and an ef¬ 
fect; it therefore needs one to originate, produce, or cause, 
its new state and that is the necessary existent which men call 
God. It is futile to claim that other originated things, in 
particular the previous states of all things, are the sufficient 
cause of those effects because they are also effects. Even if 
we assume a chain of cause and effect going back for billions 


In this section I wiii use refer to Allah as "God" because it is revela¬ 
tion, that is, the Qur'an, that informs us that God's proper name is "Allah," 
but I have not yet discussed the rational basis of the truthfulness of the 
Qur'an. The rational basis for that depends on our establishing first of all 
the existence and uniqueness of God. Once we do that we can proceed to show 
how the many miraculous aspects of the Qur'an prove that the Creator of the 
universe has revealed it. 

I use the term intuition throughout this letter to refer to what we under¬ 
stand a priori; that is, things that we understand without any need for dem¬ 
onstration. Such self-evident truths can also be called axioms. I first 
learned the word when I was studying physics at Brock University. Professor 
Kaufman used to use the phrase "we intuit such and such a thing," when he was 
referring to mathematical or physical propositions that the truth of which 
was self-evident such as the proposition that the whole is bigger than the 
part. 
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and billions of years be are stuck with supposing a primal cause 
(to use Aristotle's term) which is self-sufficient and self- 
existent and not merely an effect caused by something else, and 
furthermore, which is outside the entire chain of originated 
chain of cause and effect since after all causes are merely ef¬ 
fects. This intuition overwhelmed we when I was eighteen years 
old studying physical and biological sciences at university; it 
suddenly dawned on me that even if we might explain the develop¬ 
ment of life from inanimate matter by a supposed evolutionary 
process, it was impossible to explain the emergence of matter 
from the void of nonexistence except by supposing that necessary 
and eternal existent which men call God. 

No doubt this matter has been the subject of an age-old 
controversy between theists and materialists, for materialists 
insist that the world has always existed. The theists claim 
that there has always existed an unchangeable, independent and 
self-existent and self-sufficient being who has given all other 
beings that are or ever were their origin, while materialists 
claim that "there has been an infinite succession of changeable 
and dependent beings produced from one another in an endless 
progression without any original cause at all."^^ It is either 
one or the other because a third proposition has never been pro¬ 
posed nor can it be conceived. Now if he consider the claim of 
the materialists we see that what they in fact propose is an in¬ 
finite progression of cause and effect that is in fact an end¬ 
less series of phenomena dependent one on another. Since the 
series that they conceive includes all dependent and changeable 
things that are or ever have been, it is clear that the whole 
series cannot have any physical cause from without, for the se¬ 
ries comprises all physical phenomena; nor can the series have 
any cause from within itself for we have already supposed that 
the existence of nothing in this series is necessary, that is, 
nothing in the series is self-existent but dependent on what 
preceded it. At the same time while no part in this series ex¬ 
ists of itself independently and necessarily, neither does the 
whole exist independently and necessarily since self-sufficient 


Samuel Clarke, A Demonstration of the Being and Attributes of God (Cam¬ 
bridge, UK: Cambridge University Press, 1998), p. 10. I am following here 
Clarke's statement of the argument closely although the matter is set out in 
every major work of Islamic creed for the last thousand years. I am follow¬ 
ing him in order to avail myself of his English expression to keep as conven¬ 
tional as possible. At the same time, however, I have felt it necessary to 
clarify some points in my own words. I am certainly not dependent on him for 
the argument since I learned it from my own study of Islamic theology long 
before I ever knew about Clarke. Clarke (1675-1729) was an English philoso¬ 
pher, theologian mathematician and physicist. He not only expounded the 
classical proofs for the existence of God, but he was a major exponent of 
Newtonian physics in his day. He was a close friend and disciple of Isaac 
Newton (1642-1727) and his colleague at Cambridge University. Both Clarke 
and Newton were Unitarians who rejected the false dogma of the trinity and 
maintained that Jesus was a human being who was commissioned with the respon¬ 
sibility of prophethood that involved communicating to mankind the will of 
God. The fact that in the eighteenth century most European philosophers 
tended increasingly to materialism bespeaks of their decadence not of their 
enlightenment. 
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or necessary existence is an eternal, essential, intrinsic at¬ 
tribute, not an acquired, originated, extrinsic, relative, or 
accidental one. Necessary existence, or what theologians and 
philosophers call necessity for short, is eternal and immutable, 
not something that might be acquired, for what is produced or 
acquired is clearly caused or originated not eternal. The oppo¬ 
site of necessary existence is contingent^® existence. The first 
term implies that type of existence that we intuit cannot not 
be, while the second type implies the type of existence that we 
intuit may be just as it may not be. The first is independent, 
eternal and immutable, while the second (contingent existence) 
is dependent, originated (that is, qualified by a beginning) and 
in a constant state of change. Keeping this in mind, we can ap¬ 
preciate that the supposed infinite succession of dependent be¬ 
ings that the materialists (of whatever stripe they be) propose 
is a series that neither has any original cause, nor can it be 
the self-sufficient cause of its own existence for nothing in it 
is necessary or self-existent. It is a clear contradiction: 
something caused, yet without any cause, or to state it con¬ 
cisely: an effect without an efficient (that is, what affects it 
in the language of the philosophers). Samuel Clarke (1675-1729) 
pointed out that the materialists' supposition of "an infinite 
succession of changeable and dependent beings [that is, phenom¬ 
ena] produced from one another in an endless progression without 
any original cause at all is only a driving back from one step 
to another and, as it were, removing out of sight the question 
concerning the ground or reason of the existence of things, 
for as he observed whether we maintain that there is one being 
which is neither necessary nor self-existent, or whether we 
maintain an infinite series of dependent beings, neither has any 
original cause although both are dependent by definition and 
that is absurd. However, the absurdity of proposition of one 
dependent effect without any cause is more apparent in the minds 
of most than the proposition of a series of dependent beings 
without any original cause. The English philosopher-theologian 
William Williston (1659-1724) illustrated the absurdity of this 
proposition with a fine example: Suppose a chain hung down from 
the heavens from an unknown height so that what it was hung upon 
was not visible. It remained there fixed in its location with¬ 
out descending. Now suppose one were to ask what supported this 
chain. Would it be sufficient to answer that the lowest link 
was held by the one above it and the one above it by the one 
above it ad infinitum? Of course not, for one would need to now 
what supports the whole. Claiming that the chain is infinite 
does not resolve the fact that it needs a support, for how ab- 


® Contingent means that a thing may or may be. It can apply to a thing's be¬ 
ing as it can apply to its attributes. For example, your existence was 
merely possible for we can imagine a world without us. In the same way, our 
attributes are all contingent, for we can imagine ourselves with black hair 
instead of brown, and stout instead of slim and so on. 

Clarke, p. 11. 
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surd to claim that a finite chain needs a support but an infi¬ 
nite one does not.^® 

You should understand that the proposition of an infinite 
succession is the essential argument of all materialists. The 
mechanism they propose for the relation between the individual 
phenomena in the series is not relevant, for we have shown that 
the whole series of relationships whatever they suppose them to 
be is absurd and impossible. Thus, however they suppose that 
inanimate matter became organic molecules like protein and RNA 
and DNA and so on, and then that became animate unicellular or¬ 
ganisms which in turn supposedly became multicellular organisms 
which became primitive invertebrates and so on is irrelevant. 

Now apart from the fact that even if the chain of phenomena 
were infinite it would still be dependent and originated, there 
is another glaring problem with the proposition of an infinite 
succession, for while infinity may exist in our imaginations it 
does not exist in actuality. No doubt my claim may jolt you as 
it did me when I first heard it, but it is clearly the case. 

You can start from today and for the rest of your life write 
bigger and bigger numbers but by the time you die you will still 
have a finite number. Set up a computer to continuously raise a 
number to its own power so that it soon generates astronomically 
big numbers, but by the time it wears down or by the time tech¬ 
nological civilization extinguishes itself it will only have 
generated an infinite number. We intuit that quite naturally 
because we know that what is composed of finite parts can only 
be finite. That has traditionally been illustrated in real the¬ 
ology by considering two progressions of phenomena: one from 
this moment back forever, and another from the moment of, say, 
your birth forever. Now take these two progressions and imagine 
that they are put side by side. You can imagine that ever phe¬ 
nomena is numbered and counted. Will not the sequence which 
goes back forever from the present forever exceed the sequence 
which goes back forever from the moment of your birth by the fi¬ 
nite extent of your age? No doubt it will since the number of 
phenomena that have accompanied your existence from birth till 
present is clearly finite. Since the difference between the two 
progressions is finite, the two progressions must themselves be 
finite. 

Be that as it may, I remind you that even if we concede 
that the sequence is infinite it does not avail the materialists 
because our supposition is that the chain is composed of an in¬ 
finite number of contingent, originated and dependent phenomena; 
therefore, no matter how long the sequence might be every unit 
of it, that is every individual phenomena is dependent on what 
might cause it, originate it, and endow it with its particular 
qualities instead of other qualities. I have already stated as 
much; I have only restated it to remind you and to emphasize it. 


This illustration is based on William Wollaston's in his The Religion of 
Nature Delineated (London, Samuel Palmer, 1724; reprint New York, Garland 
Publishing Co. 1978), p. 67. 
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A lucid example has been given by Muslim theologians to illus¬ 
trate the point that the length of the sequence does not matter. 
If you instruct your computer to write out rows of zeroes, will 
not its significance remain zero even if you programmed the com¬ 
puter to produce zeroes forever? (However, it will only be able 
to do it, until it breaks down or as long as you pay the hydro 
bill.) But if you put a single integer between one and nine, 
even just a "one," at the left of those zeroes, will not that 
change the matter dramatically? Of course it will because now 
you will have quantity whereas before you had nothing. No mat¬ 
ter how many zeroes we might write we would never get quantity 
until we put a real number at their left. In the same a lie 
does not become truth even if we add to it more lies or innumer¬ 
able lies. And in the same way how will originated phenomena 
(that is, phenomena each one of which is preceded by nonexis¬ 
tence) become necessary (that is, nonexistence is impossible for 
it) just because their number became large or let us for the 
sake of argument say infinite? It is impossible; therefore, we 
must suppose an independent, self-existent, self-sufficient, im¬ 
mutable, transcendent and necessary being in existence before 
the sequence of dependent phenomena, and in short a being who 
was not preceded by nonexistence. The English call that being 
God. The cognition of God is not a projection of the mind; 
rather it is a logical necessity, an objective truth that the 
mind is capable of intuiting definitively, not an inconclusive 
metaphysical speculation, nor a subjective phenomenon that the 
mind invents. 

In the same way that we can comprehend intuitively and 
logically what is necessary for the divine being, we can intuit 
what attributes He must have.^^ In general. He is described by 
every attribute of perfection, for if He had any imperfection it 
would be inconceivable that He could have brought this universe 
out of nonexistence. In particular, we intuit that he is power¬ 
ful, knowing, and willing because were He not both powerful and 
knowledgeable. He would not have been able to create the uni¬ 
verse and then maintain it through every moment, and were He not 
willing He could not choose its existence instead of its non¬ 
existence at every moment, nor could He choose to endow every 
existent thing with the attributes with which they are endowed 
rather than other conceivably possible attributes. Furthermore, 
we maintain that He is living, for were He not living his power, 
knowledge and willing would not have any meaning. We also main¬ 
tain that He is seeing, hearing, and speaking. These attributes 
are considered perfections in human beings whom God created; it 
is therefore inconceivable that He who endowed them with these 
attributes should Himself be deprived of such perfection. None¬ 
theless, His attributes are utterly different from our attrib- 


We mean by the term attribute those realities which we intuit logically and 
rationally subsist in the being of God and while they befit His transcendent 
being (in that they are necessary rather than contingent) they are neither 
the being itself nor other than it. 
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utes that bear the same names because His attributes are neces¬ 
sary, eternal, and transcendent. He has known and willed and 
empowered since all eternity, yet his knowledge. His will and 
His empowerment are one and do not change, and they are perfect 
beyond any need to become perfected. He knew before there ex¬ 
isted anything to be known, and He knows all that might have 
been were He to have willed it. His knowledge did not become 
more complete when the things that He knew came into existence. 
While human knowledge is dependent on the existence of the 
things to be known and unfolds gradually and is subject to dis¬ 
appearance and change, the knowledge of God does not have any 
such imperfection. He knows what stirs inside cells and in the 
farthest stars, the movement of every atom and molecule of exis¬ 
tence; He knows the whispering in the depth of our souls, every 
secret agony, our ennui, our bliss, all has been know to Him 
through all eternity. How could it be otherwise when every con¬ 
tingent thing is continually in need of Him to sustain its exis¬ 
tence and to create its forthcoming states? 

Similarly, He sees and hears in a transcendent way in pre- 
eternity without the need of any organ and without the phenom¬ 
ena of rays of light or waves of sound, and without their being 
any distance or direction between Him and what He sees and Hears 
and yet without Him being present there either. He saw and 
heard all things before the things that might be seen, heard 
even existed. As with his knowledge. His sight and hearing is 
one and indivisible. His attribute of seeing and hearing does 
not acquire anything new upon the creation of new sights and 
sounds; rather. He as already heard and seen all things since 
all eternity. Know that this must be so, for were God to un¬ 
dergo any change, or were anything to happen in His being, that 
would mean that He was originated and contingent and thus not 
the necessary existent. Like all other attributes, we cannot 
imagine how God hears and sees in pre-eternity; however, we know 
that He must for He is perfect in both being and attribute. 
Furthermore, we maintain that God speaks because the ability to 
communicate one's thoughts and will is perfection among humans 
while the inability to do so is regarded by them as a defect. 
Muslim scholars say that the speech of God refers to the speech 
of the divine self. Having said this I should point out that 
many of our scholars opine that the last three attributes that I 
have mentioned are not known by reason directly but through true 
revelation. Since I have not yet discussed the rational basis 
of revelation and what distinguishes true revelation from false, 
I did not want to anticipate myself. For the time being let us 
assume that that can be intuited by reason, and then leave the 
discussion of revelation for another occasion. To continue, I 


That is, in time without any beginning, or since ali eternity. Actuaily, 
time has no reievance to God. Time is merely a relationship of bodies and a 
reference to the changes they undergo. However, God is neither a body nor 
does He undergo any change; He simply is. Was and will be apply to created 
things, not to Him. 
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should say that the speech of God cannot be heard for it is one 
and pre-eternal like all His transcendent attributes. Yet God 
revealed His eternal speech to those He chose as prophets, for 
He commissioned the Archangel Gabriel to reveal to the prophet 
words and sounds that indicate that eternal speech communicating 
to them something of His knowledge and His will. While we also 
call this revealed speech the word of God, the letters and 
sounds that indicate that eternal speech are originated. What 
God revealed to Moses was called the Torah; what He revealed to 
David was called the Psalms; what He revealed to Jesus was 
called the Bible^^; and what He revealed to Muhammad was called 
the Qur'an. 

The last of God's attributes is creation; it comprehends 
every type of act including annihilation, anger, love, provi¬ 
sion, reward and punishment. God acted in pre-eternity and 
while His act is one and indivisible, the manifestation of His 
eternal act is multiple and it appears in time by His power and 
according to His will. Furthermore, His act is manifested in 
other than Himself while the acts with which He empowers His 
creatures are manifested in themselves. All that happens in 
this world and the next is the manifestation of God's pre¬ 
eternal act. This is the secret to understanding how God acts 
and yet does not undergo any change. 

Let me remind you that while we intuit what is necessary 
for Him in His being. His attributes and His act, we cannot 
imagine how He exists, or how He is, or how He acts. How can 
what is created out of nothing and exists in time and space ever 
comprehend what creates and exists beyond time and space without 
having any of the attributes of bodies or other created things? 
How can what was preceded by nonexistence comprehend that which 
was not preceded by it? 

(NB: It may be needed to discuss at this juncture the rational 
basis for the belief in revelation. Read the article over and 
see what's needed to improve the cohesion of your general argu¬ 
ment ) 


Having shown that reason is what compels us to believe in 
Allah and to maintain His transcendence let us return to the 
passage from Imam al-Aaaawi that I quoted above, keeping in mind 
that he is actually quoting the imam of imams Aba Aanafah. Con¬ 
sider that al-Aaaawi said: 


The original Bible that was revealed to Jesus was lost long ago. We do not 
know whether it was ever written down or not. While the anonymous gospels 
may contain some of the original Bible, they certainly are not to be equated 
with that original. As for the Torah of Moses and the Psalms of David, they 
were lost and rediscovered at least twice and they suffered much adulteration 
and editing at the hands of venal scribes. 
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IJ jl (jl^ La£j ^ ^ 4.ali. <* 'il a. ^ ' (J1 j La 

(^^) 32 Jljy ^ 

His attributes were eternal {qadam) [that is, un-originated 
and without any beginning] before He created [the 

universe]. After the existence of things. His attributes 
did not increase [or change] beyond what they were before 
the existence of those things. As He was with His 

attributes in pre-eternity, so He will not cease to be 
forevermore. 

He continued by giving some specific examples to illustrate the 
point his has made about the divine attributes: 

(_ 5 J«-i<a aJ ^ajoil .ililuil (_^LiJl ^ajoil .iliioil .iLa 

^ajoi'^l ILa (_3^Ljail La.laJ _j.a]l Ajl La£j ■" AjLlLiJl ^ lat aj _jJ^>-a 

t''] (_J^ (_3lLiJl (_3^djall lillL£ 

He did not acquire the name the Creator {al-Khaliq) after 
He created the creation, just as He did not acquire the 
name the Originator {al-Bari') by originating the 
creatures. He possessed the attribute of lordship {al- 
ruhahayah) before there existed anything for Him to be 
lord^^ of, just as He possessed the attribute of creating 
before there existed any creation. 

It is imperative that we always keep in mind when we talk 
about the divine attributes that they are eternal or pre- 
eternal^^, that is, they always existed as attributes of the di¬ 
vine being without having any beginning in time. He was knowing 
before the things which can be known existed; He was seeing be¬ 
fore anything existed which can be seen; He was hearing before 
there existed anything which can be heard, and so on. With this 
in mind one can better appreciate the absurdity, the blasphemy 
of the notion that God created the Throne then sat on it, or 
hovered somewhere above it, and created the creatures then 
looked at them with two eyes, and spoke to them with words and 
sounds. 


.5 6 A ' al ijjLaJall aAjiiJl cA ~ 

_57-5 6 A iui\' d^i ‘iyic- gtj t 1 51 auiall tjLalall SAjaail cA* cA ~ 

Al-Raghib mentioned in his Mufragat al-Qur'an that the originai meaning of 
the word rabb is to raise, or care for {al-tarbayah) something which means to 
nurture something from stage to stage untii it reaches its compieteness. 

Keep in mind for Ailah there is no time, no past, no future, and not even 
present; He simply is. That is what we mean when we say that He is eternal, 
which in Arabic is called qadam, but when we want to emphasize the fact that 
His attributes have no beginning we use the word preeternal in English, or 
azl in Arabic. This is not to imply that Allah experiences a time before, 
but only to dispel the notion that something happened by reminding ourselves 
that He was not preceded by anything, yet He precedes the existence of all 
things. 
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God existed before He created time and space, and before 
the Throne or the universe existed. Before the physical order 
existed. He existed without any physical attribute. How could 
He exist in location when space did not exist? How could any 
limits or form define him when space did not exist? How was it 
conceivable that He move or change when neither time nor space 
existed? How could He be described by direction when neither 
bodies nor directions existed? When He originated the physical 
order, its origination did not cause any change in Him, nor did 
He get any new attributes. He existed without location before 
He created space, and so He will exist forevermore. He existed 
without limit and direction before He created bodies, and so He 
will exist forevermore. He is absolutely beyond change because 
every change implies a beginning, and every beginning requires a 
maker; whatever requires a maker could not itself be the maker 
of the universe. 

The people of truth^® insist that the existence of Allah 
is necessary, for the world needs a maker. It means to say that 
Allah I can not be; whereas, every created thing, logically 
speaking, may exist and may not exist-that is, it is contingent. 
As certain as we are about the existence of the universe, we are 
certain about the existence of its God. However, that does not 
mean that we can imagine the nature of the existence of God. 
Indeed, we cannot as al-Taaawa declares: "No one can imagine 
Him, nor understand Him." How can we creatures who dwell in 
time and space comprehend the creator of time and space? There 
is no hope of that, for there is nothing common between the 
creature and the Creator. That is why the Qur'an declares: "Is 
He who creates like he who does not create?"^'^ Our inability to 
understand the nature of the existence of Allah I does not impair 
our certainty about His existence. This is a crucial point. 
Anthropomorphists object saying that if we deny that God exists 
in space and time, or that direction does not encompass Him, and 


I am using the term used by Sa'd al-Dan al-Taftazana (d. 793 / 1390; 
Samarkand) in the opening of his classic work on Beiief, al-'Aqa'id al- 
Nasafayah. I mean to refer, as did he, to the main and orthodox community of 
Muslims whom the Prophet P proclaimed wili never agree all together on error. 
He \) referred to the main community as Ahl al-Sunnah wa '1-Jama'ah (that is, 
the People of the Sunnah and the Community) which he described in numerous 
reports as sawad al-a 'zam which literaliy means the great blackness, but was 
used idiomatically by the Arabs to refer to a great mass of mankind which be¬ 
cause of its denseness appears in the distance especially in the environment 
of the Arabs as a blackness. Thus the term sawad al-a 'zam means the main 
community of Muslims as was explained in Misbaa al-Munar, and Majma ' Biaar 
al-Anwar. The Prophet P ordered as to stick to the main community, and he 
meant the community of the majority of Muslims. The number of hadiths re¬ 
ported to this effect is easily one hundred hadith, and as such it is a cate- 
goricai injunction, and a basic Islamic principle. There are many 
conflicting sects aii claiming to be the true representatives of the Sunnah. 
However, there is oniy one main community. When ail is said and done, num¬ 
bers is what counts. Those who are bewildered by the number of conflicting 
sects ail claiming to be the People of the Sunnah should take this clue and 
be guided by it through the pounding reefs of dissension. 

Surah al-Naal, 16:17 
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so on, we deny His existence. However, the fact is we deny the 
possibility of comprehending the nature of His existence while 
maintaining absolutely the necessity of His existence. The fun¬ 
damental mistake of the anthropomorphists is to apply the logic 
of bodies to the creator of bodies. 



(NB: Explain the meaning of attribute, and distinguish between the 
divine attribute and the divine act. Make sure that you have by 
now explained all technical terms and concepts that you will need 
for the rest of the article including tawatur, ahlu '1-sunnah, 
ahad and explain why 'aqidah depends only on tawatur refuting 
those who deny that. Decide whether to explain how the law 
depends on reason, and what are the limitations of reason, or 
whether to leave it till the discussion of Kamal ibn Aba Sharaf.) 

Imam Malik's Response to a Question 
Addressed to Him on the Meaning of Allah's 
Istiwa on the Throne 

Imam al-Baihaqa^® (d. 458 h. / 1066; Niaapur) a great muaad- 
dith, and the student of Aba 'Abd Allah al-Aakim (d.405 h. / 1014) 
in his book called al-Asma' wa '1-Aifat reported three accounts of 
an incident that transpired with Imam Malik (93-179 H. = 712-795 
C.E.). The first report which al-Baihaqa reported with a chain of 
narration (which I will omit here and in subsequent reports) is 
the account transmitted by his student, the famous muaaddith 'Abd 
Allah ibn Wahb ibn Muslim al-Eihra of Egypt (125-197 H. = 743-813 
C.E. ) : 


gLoil gLoil P ^ !(J^ dl]La Aic- Ij£ 

1. a.^j ^gLoil !(J^ kjoilj A ‘dl]La !(J^ 

• cJ^A^ ;(Jl3 _ot ^ ^ dljlj Ao* _S cJAj 
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Aba Bakr al-Baihaqi was one of the most eminent 'ulama' of the Shafi Madhhab, 
and a muaaddith of the highest rank. Taj al-Dan al-Subka mentioned that al- 
Baihaqa was the most outstanding student of Aafi* Aba 'Abd Allah al-Aakim (d.405 
h. / 1014), the latter who al-Subka said heard hadith from two thousand 
shaikhs.^® Imam al-Aaramain al-Juwaina (d. 478 / 1085; Nishapur) said: "There is 
not a follower of the Shafi Madhhab who does not owe a debt of obligation to 
Imam Shafi'a, except al-Baihaqa, for in his case al-Shafi'a owes a debt of obli¬ 
gation to him because of the books al-Baihaqa wrote in support of al-Shafi'a's 
madhhab and opinions."®® Al-Baihaqa wrote a spe-cial work on the ambiguous 
hadith {al-mutashabihat) in which he mentioned most of what has been reported of 
them, mentioning as well the ambiguous verses of the Qur'an which outwardly im¬ 
ply that Allah has human or created attributes. His primary purpose in compil¬ 
ing the work, which he called Kitab al-Asma' wa '1-Aifat, was to illustrate that 
none of these hadith are to be construed literally. He showed that when such 
hadith are established to be hadith in fact (because some the ambiguous hadith 
are clearly forged), then we are bound to either interpret them if that is pos¬ 
sible or to consign their meaning to Allah if no interpretation is forthcoming 
or if what has been suggested is farfetched or problematic. He cited in numer¬ 
ous instances cases of interpretation reported with authentic chains of narra¬ 
tion from the Companions, and the Followers, and the Salaf, and he gave 
innumerable examples of idiomatic usage of such terms in Arabic poetry and lit¬ 
erature, and he adduced the statements of the great authorities of Arabic lan¬ 
guage. Taj al-Dan al-Subka said that he did not know of any other book which can 
compare with Kitab al-Asma' wa '1-Aifat. 

t u£11 jh ^ 515 l)^ *411 Jjs ^ ^1^ D * it i-^1 a, j 
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We were with Malik ibn Anas when a man came in and said: "0 
Aba 'Abd Allah, al-Raaman made istiwa on the throne. How did 
he make istiwa?" Malik bowed his head [in thought] and sweat 
appeared on him. He said: "Al-Raaman did make istiwa on the 
Throne as He said about himself, but we do not ask how, for 
how does not apply to him [since He is not a body having 
physical properties]. Moreover, you are a bad person, the 
perpetrator of a deviation {bid'ah) . Put him out!" And the 
man was put out. 

I have avoided translating the word istiwa here, because the point 
in this account is that the word is ambiguous; it has a literal 
meanings and a figurative ones; if I were to translate it I would 
have to choose one or the other and the ambiguity would not be ap¬ 
parent. The phrase istiwa 'ala'l-'arsh is that type of speech 
which the 'ulama' call mutashabihatu '1-aifat , which refers to am¬ 
bivalent terms which describe, or predicate Allah I, the Exalted; 
their literal meaning implies a physical property, or an origi¬ 
nated quality, and in that they are problematic; yet, they have 
figurative meanings which express attributes of perfection, and 
befit the transcendent majesty of the Creator. The inalienable 
and basic Islamic principle of tauaad, which provides that Allah 
is unique in his being, attributes, and acts requires that He 
should not have attributes of anything in creation. Thus He must 
be beyond space and time and limit and direction and movement and 
change, for were He to possess any of these originated qualities. 

He would be in need of one to originate them in Him and whatever 
has any need could not be the transcendent, all-powerful creator 
of this universe. 

Therefore, we are bound to refrain from imagining that the 
literal meaning is implied, and either we should consign to Allah 
the determination of some other suitable meaning, which method 
is called tafwag, or we should accept what the competent and rec¬ 
ognized authorities have ventured as an acceptable interpretation, 
for they advance only such interpretations as are acceptable to 
the recognized experts of the Arabic language and as are appropri¬ 
ate as far as the transcendence and perfection of Allah I is con¬ 
cerned; this latter method is called ta'wal. The first was the 
usual method of the Companions, and the Followers, and the Follow¬ 
ers of the Followers, and the early Muslims, while the second is 
the usual method of later 'ulama' who felt that the method of 
ta'wal was better suited to keep the common people and those who 
had little initiation in the sciences of the shara 'ah from inter¬ 
preting the mutashabihat literally. Interpreting literally the 
allegorical texts that outwardly imply human or originated attrib¬ 
utes is called tajsam or tashbah in Arabic, and it is called an¬ 
thropomorphism in English. Interpreting it literally is 
blasphemy; it constitutes unbelief for it implies that Allah I has 
imperfect, originated attributes that He shares with His creation. 

The literal interpretation of istiwa is "ascended," or "sat 
on." The anthropomorphists insist that the ayats that mention 
istiwa are a proof that Allah I is above His creation and above the 
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Throne and that He occupies place and has a limit and direction. 
What prevailed upon them to utter such blasphemy is their belief 
that the Qur'an and the speech of the Prophet p do not contain any 
figures of speech, or metaphor {majaz). Their denial of the figu¬ 
rative and idiomatic use of language in the Qur'an and sunnah is 
preposterous and betrays their neglect of the fact that the Qur'an 
is Arabic and that the Prophet p was an Arab and that the Arabic 
language in a most preeminent way is a language of imagery {tam- 
thal) and metaphor (isti 'arah) . 

Those who foolishly insist that everything in the Qur'an is 
literal get stuck with the problem of contradiction. Consider 
that Allah Y says in many places that He will forget the unbeliev¬ 
ers after He puts them in Hell. An example of that is Surah al- 
Sajdah: 




Taste because you forgot about this day of your meeting; 
We will forget you. Taste eternal punishment because of 
what you used to do! (33:14) 

As you see, the literal meaning of the ayah is that Allah I will 
forget, that is. He will cease to have knowledge about them. That 
meaning is highly problematic because first of all Allah Y reports 
in another place in the Qur'an that the angels declare that He 
never forgets anything: "And your Lord is not forgetful" (19:64). 
Secondly, Allah Y is the one who creates and sustains everything 
including all that is in Hell. If He did not have the knowledge 
of them there, how does He create their punishment? Furthermore, 
if He were to become ignorant of a thing after having had knowl¬ 
edge of it, it would mean that He would have undergone, yet first 
principles require that Allah Y, the creator of the universe, is 
eternal and beyond change. Therefore, we have to interpret this 
phrase figuratively and hold that it expresses the fact that He 
will deprive them of His mercy and care. Thus we can construe the 
above-mentioned ayah like this: 


Taste [s: the punishment] because you forgot [s, n: that is, 
you disbelieved] about this day of your meeting [with Us]; We 
will forget you [n: that is. We will abandon you in Hell like 
a thing forgotten about]. Taste eternal punishment because 
of what you used to do! 

Consider that Allah I says in Surah al-Aazab: 




Those who hurt Allah and His messenger, Allah has cursed them 
in this world and the next and prepared for them a humiliat¬ 
ing punishment. (33:57) 
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The literal meaning implies that Allah Y can suffer harm, but that 
is highly problematic because it means that a state of adverse 
change overcomes Him with the further implication that that is 
against his will and that He does not have the power to stop it. 
However, first principles require that He is eternal and beyond 
change and that He not be described by any of the attributes of 
His creatures. The Qur'an declares: "Nothing is like Him." If He 
suffered harm as we do. He would resemble us in this liability. 
However, He is utterly dissimilar with His creatures as the ayah I 
just quoted and first principles require, for none of His attrib¬ 
utes are originated or subject to change; He is the transcendent, 
ineffable and incomparable, the eternal God and Lord of Creation. 
Thus, we have to interpret these words in a figurative way. The 
commentators, including al-Alasa al-Kabar (d. 1270 / 1854), the 
author of the celebrated and authoritative commentary of the 
Qur'an, Rahu '1-Ma'ana, says it refers to those who displease Al¬ 
lah I and His Messenger by committing unbelief and disobedience. 
Moreover, the experts in the science of belief, or creed (al- 
'aqadah) (NB: these experts are properly and traditionally re¬ 
ferred to as al-mutakalliman, and the science of belief as al- 
kalam) , explain Allah's displeasure as His will to deprive and 
punish. Those who insist that there are no figures of speech {ma- 
jaz) have to break their rule and indulge in idiomatic interpreta¬ 
tion. Why do they not then admit that some phrases in the Qur'an 
may not be interpreted literally and join the rest of the ummah 
instead of denouncing them as heretics and unbelievers and divid¬ 
ing the ummah into quarreling factions at a time that they desper¬ 
ately need to be united to stop the mischief of the real enemies 
of Islam; namely, the unbelievers? 

Indeed, another good example of phrases which cannot but be 
interpreted figuratively is one of the ayats which mention istiwa; 

I refer to the 4'^’^ ayah of Surah al-Aadad: 


Wa® ^ jpjoil ^ OljLajoJl (_3l^ ) 


It is He who created the skies and the earth in six days and 
then made istiwa on the Throne. He knows what enters the 
earth [n: seeds, rain, treasure and the dead] and what comes 
out of it [n: plants and so on], and what comes down from the 
sky [n: angels and the rain] and what goes up to it [n. deeds 
and prayers || the angels ascend with them to the Throne] and 
He is with you wherever you are [n: with His knowledge and 
power in all cases and with His grace and mercy in some 
cases], and Allah sees what you are doing [n: and He will re¬ 
quite you according to your deeds]. (57:4) 

The above translation is according to the interpretation of a com¬ 
petent and illustrious commentator of the Qur'an, the Aanafa imam. 
Aba '1-Barakat al-Nasafa (d. 710 / 1310; Baghdad), who wrote the 
distinguished and popular commentary called Mudarik al-Tanzal 
which is more popularly referred to as Tafsar al-Nasafa. This 
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commentary has been on the curriculum of al-Azhar University for 
centuries and it is studied today all over the Muslim world from 
Afghanistan to Mauritania. I have indicated that the interpola¬ 
tions I have made are his by the initial "n". Those who foolishly 
hold that we have to interpret everything in the Qur'an literally 
insist that istiwa 'ala'l-'arsh in the above-cited ayah means "to 
ascend the Throne," or "to sit down on the Throne," or "to hover 
above the Throne" or that it means that Allah I is literally fauq, 
that is, "up," or above, have got a real problem here because if 
we take the whole ayah literally we clearly have a contradiction. 
For while at the beginning of the ayah they assert that He is on 
the Throne, they must assert at the end of it that He is with us 
wherever we are. Now which is it? Is He on the Throne or with 
us? In order to get out of their dilemma, they are forced to in¬ 
terpret the words "with you wherever you are," and thus they say, 
as do the rest of us, that it means He is with us with His knowl¬ 
edge, His solicitude. His hearing. His sight. His creating and so 
on. However, in resorting to interpretation they broke their 
rule. Either they have to admit that some phrases of the Qur'an 
are figurative and let everybody else interpret when it is neces¬ 
sary, or they have to stick with their ridiculous rule that every¬ 
thing in the Qur'an is literal and live with all the absurdity and 
blasphemy that that entails. 

Consider that Allah says : 


And Allah will grow you [n: the expression is a metaphor 
for "produce you"] from the earth. (71:17) 

(2-1:^j]j]l) 121) 


When the earth is quaked fiercely, and when the earth 
throws forth her burdens. (99:1-2) 

Notice that in the first surah, Allah I says that He will produce 
mankind, while in the second He ascribes the production of mankind 
to the earth. In the first surah the act is attributed to Allah Y 
literally, whereas, in the second it is attributed to the earth 
figuratively. Since Allah I empowers the earth, and since it acts 
by His permission and is the locus of the action it is permissible 
to ascribe the act to it, yet every believer knows that it is Al¬ 
lah I who actually creates the act and empowers the earth. Almost 
every textbook of 'ilm al-ma 'ana (a branch of Arabic rhetoric), 
including Talkhaa al-Miftaa and its commentaries, gives the exam¬ 
ple of "The spring produced grass" in the section dealing with 
figurative speech {majaz) . They discuss that whether or not this 
statement is to be taken literally depends on the circumstances. 

We have to see who the speaker is; thus, if the speaker is an un¬ 
believer, we will understand that he means it literally, that is, 
the spring acted independently with its own inherent power to pro¬ 
duce the grass. On the other hand, if the speaker were a be- 
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liever, we would understand that he meant that in a manner of 
speaking, and figuratively since we know that the believer knows 
that nothing Allah 'P alone has power. In the same way, if a be¬ 
liever says the doctor cured me, or the penicillin cured me we 
will not accuse him of shirk if he is a believer, rather, we will 
appreciate that he is speaking figuratively. Similarly if a per¬ 
son says, the food made my sick, we will judge his meaning accord¬ 
ing to the circumstances. Thus, if he is a believer, we will take 
it metaphorically, and if he is not, literally. Although, this 
matter is quite straightforward, and a routine practice among be¬ 
lievers, a growing cadre of blockheads has spread confusion far 
and wide. No wonder. Imam Fakhr al-Dan al-Raza (d. 606 h. / 1210; 
Herat) proclaimed that what has caused the Aashawayah to deviate 
in respect of the allegorical texts {al-mutashabihat) is there ig¬ 
norance of the usage of Arabic language (al-halaghah) . 

Having shown that the Qur'an because it is Arabic contains 
the idioms of the Arabs, let us return to our discussion of 
istiwa. Amongst the figurative interpretations of istiwa is 
"subdued" or "took control of"; indeed, it has been in common use 
in this sense among the Arabs until this day, for they routinely 
say istiwa 'ala 'arsh al-mamlukah meaning literally that he sat 
on, or ascended the Throne, and figuratively that he assumed the 
rule of the kingdom. The authoritative Arabic dictionary called 
Miahah al-Munar says under the discussion of sawa / (jj^: 

Wa istawa 'ala sarari '1-mulk; that is "He ascended the 
throne of the kingdom" is a metaphor (or metonym) for the as¬ 
sumption of sovereignty even if he [the ruler] did not actu¬ 
ally sit on it. 

Thus, one could use this term to refer to a person who assumed the 
rule of a kingdom even if he never sat on the Throne, or even if 
there actually was no throne. Such use of the term is demon¬ 
strated in a famous ayah of classical Arabic poetry which the su¬ 
preme spokesman of Islamic orthodoxy. Aba'1-Aasan al-Ash'ara (d. 

324 / 936; Baghdad), quoted in explaining the meaning of istiwa in 
this ayah as the Shafi imam and muaaddith al-Baihaqa (d.458 / 

1066) reported in his al-Asma wa'1-Aifat in the chapter on al- 
Istiwa'^^: 

Qad istawa Bishr 'ala'1-'Iraq min ghair saifin wa la damin 
muhraq; that is "Bishr subjugated [or took control of] Iraq 
without using a sword, and without spilling any blood." 

Conversely, the Arabs say thalla 'arshaha, which literally means 
"he tore down his throne," or "removed him from the throne"; but 
the phrase is used figuratively for "he deposed him," or "put him 
out of power" without any suggestion that he actually went up to 
the king while he was sitting on this throne and dragged him off 


40 


Al-Asma wa'1-Aifat by al-Baihaqa (Beirut: Dar al-Kutub al-'Ilmayah), p. 519. 
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it in front of his courtiers; indeed this term like its opposite, 
istiwa, may be used for rulers who do not even have a throne, like 
the presidents in our world today. Knowing this keep in mind that 
Allah I, addressed the Arabs in the language that they knew and 
used, they the people that the Prophet p praised as "a nation of 
orators," they the people that dazzled the world with their elo¬ 
quence and metaphor and earned for their language a reputation 
among the community of nations as a language unrivalled in its 
colorful and imaginative idiom, and its rich, eloquent metaphor. 

No doubt, the sect of anthropomorphists, which the 'ulama 
call al-Aashawayah, which plague the field of Islam today, object 
that "subjugation" or "taking control" implies that Allah was 
not previously in control, which of course is a defect. The an¬ 
swer is that indeed Allah Y was in control previously, but He con¬ 
trolled it directly without acting through any agent; after the 
act of istiwa He governed His universe through the Throne, for 
that is the court where the angels receive their instructions 
about the management of the universe. In this interpretation, 
istiwa is a term referring to the divine act just as irzaq (provi¬ 
sion) and imatah (causing to die) and iaya (giving life) are di¬ 
vine acts; rather than divine attributes according to the view of 
the Maturadiyah, and (they represent the great majority of the mu- 
takalliman who ascribe to the Hanafi Madhhab) or as igafat, which 
we can translate as "ascriptions" for lack of a better term, ac¬ 
cording to the Asha'irah (who represent the vast majority of the 
mutakalliman who ascribe to the Malika, Shafi'a Madhhabs and many 
of illustrious 'ulama' of the Aanbala Madhhab). 

At this point I should explain what the 'ulama' mean by the 
term attribute, for it is imperative that we understand the term 
correctly. Failure to understand the term correctly, was what 
caused the Christians to deviate before Islam, and it has caused 
the Aashawayah to deviate in Islam. An attribute {aifah) in non¬ 
technical usage refers to an idea that subsists in a thing's being 
and it refers to the thing in the same way that the sound of a 
word indicated the word. However, technically a divine attribute 
refers to what is necessary for Allah 'P, by force of reason and 
the holy law of meanings which are intuited as ideas that subsist 
in the divine being and which are appropriate for Him and commen¬ 
surate with His exalted majesty and perfection, and yet they are 
neither identical with the divine being nor other than Him. 

Having discussed the meaning of attriubute, we can now pro¬ 
ceed to explain that the difference between an attribute of divine 
being {aifatu '1-dhat) and an attribute of divine act is that an 
attribute of being is preeternal and subsists in the divine real¬ 
ity; whereas, while Allah's the attribute of divine act also sub¬ 
sists in Him and is therefore preeternal, yet the effect of his 
act, which the Maturidayah call al-ta 'alluq, unfolds in time and 
appears in space. According to them. His eternal act has ef¬ 
fects that manifest in time and space according to His will by His 
power and according to His wisdom. They hold that the effect of 
His act {al-ta 'alluq) is originated, and it manifests in time and 
in place. Furthermore, as Aba Bakr Ibn al-'Araba (d. 543 / 1148; 
Fez), the Malika muaaddlth, commentator, and faqih pointed out. 
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the effects of Allah's eternal act manifests in other than Him¬ 
self. This is a vital point and is not properly appreciated by 
most people. Keeping this in mind, one should be able to appreci¬ 
ate why it is of great significance that the word thumma is used 
in this ayah; for thumma means "then," and the Arab grammarians 
point out that it generally refers to something that transpires 
after a while. Now since the attributes are those perfect quali¬ 
ties that subsist in the divine being (al-dhat) since preeternity, 
they are not something that came into existence after they were 
not. Since the word thumma qualifies istiwa, it is known that it 
happened after it was not, thus istiwa cannot possibly refer to a 
divine attribute, for the attributes are eternal and like the di¬ 
vine reality in which they subsist, they are beyond change. 
Therefore, istiwa can only refer to the effect (al-ta 'alluq) of 
the divine act. This point was emphasized by al-Baihaqa who said 
that thumma relates to what is acted upon {al-mustawin 'alaiha) 
not the act, or istiwa (p. 517). This is the position of the su¬ 
preme champion of Islamic orthodoxy. Aba'1-Aasan al-Ash'ara, as 
al-Baihaqa reported (p. 517-519), and as Imam Muaammad Zahid al- 
Kauthara (d. 1371 / 1952; Cairo) mentioned in a footnote to the 
same book (p. 516). Furthermore, this interpretation is suggested 
by the wording of some of the ayats which mention al-istiwa on the 
Throne, or the wording of ayats which follow it: 


OljLajaJl (_3l^ ul) 

(3 (uJd^^ ojiufrli ^^3 aS^\ ;i*j ^ 


Verily, your Lord is Allah who created the heavens and the 
earth in six days [that is, the effect of His act unfolded at 
the hands of His angels His agents in six days; otherwise, 
Allah's act in preeternity was a single act not a successive 
one] then made istiwa on the Throne administering His affair. 
[The last phrase "administering His affair" is translated 
with the view that the clause is what is called jumlatun 
aalayah; however, it we take the view that it is another 
predicate of the subject of the sentence "your Lord," we 
should translate it thus: "and He administers His affair," 
and if we view it as a new and separate sentence then we 
should translate it thus: "He administers His affair."] 
There is no one who intercedes except after His permission. 
That [the creator, the administrator] is your Lord. So wor¬ 
ship Him. Will you not reflect [over this remonstration and 
worship Him alone]? (10:3) 
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Verily, your Lord is Allah who created the heavens and the 
earth in six days [n: in view of the work of the angels which 

was gradual and successive] , then he made istiwa on the 

Throne making the night cover the day [or making the night 
catch up to the day—al-Nasafa] ; seeking it in haste. [He 

created] the sun and the moon and the stars each one is in 

subjection to His command. [n: alternately, the last clause 
can be construed thus: The sun and the moon and the stars are 
subjected to His command.] Behold, His is the creation, and 
His is the command! Ever blessed is He, the Lord of all 
things! (7:54) 


OljLajoJl (_3l^ iul) 
^5-4 ■■ill Lm AjIu 


Allah is the one who created the skies and the earth and all 
that is between them in six days, then he made istiwa on the 
Throne. He administers His affair from the sky to the earth. 
Other than Him you have neither helper nor intercessor. Do 
you not reflect [so you believe in this]? He administer His 
affair from the sky to the earth [s: while the world lasts], 
then [s: the administration of affairs] returns to Him on a 
day [n: the Day of Judgment] the length of which is one thou¬ 
sand years according to how you count. (32:4-5) 

In the preceding translations "s" indicates interpolations taken 
from the commentary of al-Suyuti and al-Maaalla called al- 
Jalalain, while "n" indicates al-Nasafa as mentioned previously. 

In these two ayats of Suratu '1-Sajdah, Allah Y informs us that 
while the world lasts He will govern it through an intermediary; 
that is, the agent of the Throne "from the sky to the earth," but 
that on the Day of Judgement He will administer His affair di¬ 
rectly. That is to say that while the world lasts, it is Allah's 
usual way that He acts through the agent of the Throne, but that 
after that He will act directly, as indeed. He acted before He 
created the Throne and took control of it. 

Let us make this matter very clear lest anyone fall prey to 
misconceptions. Know that Allah I may act through a usual agent 
that we can call the outward cause, as for example when He makes 
the pasture grow through rain, and He may act through what is not 
usually His agent, and in this case we have what we call miracles, 
or He may act without any agent, or any cause whatsoever. We do 
not say that water is wet due to any innate power it has, or be¬ 
cause that is its nature, just as we do not say that fire burns 
because of its innate power, or because that is its nature, and 
just as we do not say the sky is blue because of its innate power 
or because that is its nature. No, we insist that they do not 
have any power to be wet, to burn, or to be blue, nor is that 
their nature; rather, we say that if Allah I, empowers them to be 
wet, to burn, or to be blue they are so, others not. Indeed, He 
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has made fire cool for Ibraham, and on the Day of Doom He will 
make the seas ignite and the sky red like rose as the Qur'an in¬ 
forms us. We the Asha'irah and the Maturadiyah, who truly repre¬ 
sent the main and orthodox community of Islam, insist that not an 
atom moves except according to His will and knowledge, at His com¬ 
mand and upon being empowered by Him. 

In his commentary on the 54'^’^ ayah of Surah al-A 'raf, cited 
above. Imam al-Nasafa opted to interpret istiwa as istaula which 
means "took control." He answered the objections of some that 
this interpretation is not appropriate because Allah I controls all 
things by pointing out that since the Throne is the greatest and 
most exalted thing in creation. His taking control of the rest of 
the creation is understood by His taking control of the Throne. 

He also rejected the interpretation of the anthropomorphists that 
istiwa means istiqrar, which means "ascended," since Allah 'P ex¬ 
isted before the creation of the Throne when place did not exist; 
therefore. He must be know as He was then because [He does not un¬ 
dergo any change, for] change is an attribute of created things. 
Then he referred to what is reported of Imam Malik (the report we 
are in the process of discussing in this article) attributing the 
same report (similar in meaning though with a different wording) 
to Abu Aanafah, al-Aasan al-Baara. 

Al-istiwa on the Throne is mentioned in six places in the 
Qur'an: (7:54), (10:3), (20:5), (25:59), (32:4), and (57:4). We 

have mentioned four of these texts. It is highly significant that 
Allah I always mentioned that he made istiwa after mentioning that 
He created the heavens and the earth. As we saw in the at the end 
of the 54^’^ ayah of Surah al-A'raf that I cited above, and this 
ayah is the first place where Allah Y mentions istiwa in the 
Qur'an, that He says: 


(^uji Lj Ai '^1) 


Verily, His alone is the creation and its administration. 

Ever blessed is Allah, the Lord of All Things. 

Allah Y is emphasizing that not only did He create the universe, 
but that He and He alone governs it. If one recalls that most of 
the Arabs at the outset of the mission of the Prophet p were idol- 
worshippers, polytheists (mushrikan) who believed that Allah I had 
associates on earth who managed independently many affairs on 
earth, one can better see the appropriateness of Allah's address¬ 
ing them in the imagery of imperial majesty which depicted an all- 
powerful sovereign administering every affair in creation from a 
throne on high wider than the heavens and the earth (as the ayah 
of the Throne declares), for such imagery was preeminently effec¬ 
tive in driving home the fact that Allah was the sole adminis¬ 
trator of affairs in heaven and on earth. How strange it is that 
people have appeared who, while they consider themselves Arabs and 
vaunt that the profound understanding of the Arabic language is 
their birthright, they have interpreted the metaphors of majesty 
in terms that demean the almighty sovereign and imply that He is 
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predicated by limit and imperfection. High, high and hallowed is 
He beyond the blasphemous things they ascribe to Him! 

Another thing that should we kept in mind is that when the 
'ulama' advance this interpretation, or some other suitable inter¬ 
pretation, they do so tentatively not insisting definitely, for 
they advance interpretations in the understanding that ultimately 
the real meaning of this and all mutashabihat is known only to Al¬ 
lah Y . Thus even in ta'wal we have tafwag; and in tafwag we also 
have ta'wal because in the first case we leave the final decision 
to Allah I and in the second we avert the term from its literal 
meaning. This very important point was first brought to my atten¬ 
tion by Isa Abd Allah Man!', Director of Islamic Trusts in Dubai, 
who was ever wont to emphasize it. 

Much of the foregoing discussion has been gleaned from the 
book al-Barahan al-Sati 'ah by Salamah al-Azzama (d. 1376 / 1956) 
of Egypt as quoted in al-Qaul al-Wajah fa Tanzahi Allah 'an'1- 
Tashhah (pp. 56-59). The theological explanations of points that 
came up are according to Maturada school of Theology in which I 
have received my first initiation under 'ulama from Afghanistan. 

Having expounded the foregoing essential principles, let us 
return to examine the statement of Imam Malik that al-Baihaqa re¬ 
ported from Malik's disciple Wahb ibn Abd Allah that I quoted at 
the outset. Notice that Imam Malik affirmed that what Allah 
said about himself in the Qur'an in the 5'^’^ ayah of Surah Aa Ha, 
namely, al-raaman 'ala'1-'arshi istiwa, is true; however, he im¬ 
plicitly denied that the literal meaning was implied when he said 
that one does not ask how because how does not apply to him since 
He the creator of time and space is beyond time and space and 
limit and direction and movement and change. While we affirm that 
He exists; or rather we insist that His existence is necessary, 
and that His non-existence is impossible, yet we maintain that we 
cannot imagine the nature of His existence, for He is beyond all 
comparison as the Qur'an declares: laysa ka mithliha shay'un; that 
is, "Nothing is like Him." His dissimilarity with His creation is 
absolute. Consider that while we might say that red and blue, for 
example, are dissimilar, they are not dissimilar in an absolute 
sense, for both are colours, both are accidents which occur in 
substances, and most importantly both are contingent and origi¬ 
nated phenomena. There are no two things in this world or the 
next that are not similar in some respect; Allah however, is 

not similar to anything in any way. 

Since the question revealed that the one who was asking it 
imagined some literal meaning and some physical attribute for Al¬ 
lah I, Imam Malik was taken aback and bowed his head thinking about 
how best to answer this person who had come with a hitherto un¬ 
heard of deviation and he was visibly perturbed for sweat poured 
out of him. When he raised his head and uttered his immortal for¬ 
mula, he succinctly denied all anthropomorphic implications of the 
verse and denounced the person as an evil deviant innovator. 

While this is all quite obvious, the present-day Aashawayah mis¬ 
represent the account pretending that the questioner meant to deny 
that Allah made istiwa literally, that is, that he physically 
ascended on the Throne, or in others words sat down on it, or hov¬ 
ered over it. However, this is clearly a misinterpretation, and 
it is against the sense and wording of the account. Don't you see 
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that if the questioner meant to deny that Allah made istiwa lit¬ 
erally and physically, and that Imam Malik maintained that the 
literal meaning was implied, he would have answered him by saying 
that istiwa means that He ascended literally on or over the 
Throne, or sat down on it, or over it. However, we see that he 
emphasized that while what Allah I says about Himself is true what¬ 
ever it might mean, and that the question how does not apply to 
Him since He does not share with His creatures any of those their 
qualities about which one may and does ask how, where, when, and 
why. He was in effect exemplifying the madhhab called tafwag that 
involves first of all recognizing that the literal meaning of the 
mutashabihat cannot possibly be implied and secondly consigning 
its interpretation to Allah I. It is most ironic that such a 
transparently transcendent text from Imam Malik has become the 
slogan of the goons of anthropomorphism in the belief that his 
statement illustrates their unholy and deviant persuasion. 

Next al-Baihaqa reported another account of the incident that 
transpired with Imam Malik with a full chain of narration by way 
of Yaaya ibn Yaaya ibn Bakar al-Nisabara (142-227 = 759-840), who 
was an imam in hadith: 

[(Jls jioil jioil LjI Ij [(Jlis dl]L« Aic- Ij£ 

^(J^(J f.1 ;(Jl3 ^ aikc. Ajoilj dl]La 

^jl J r- dL«j ^4 x.Aj 4jc. 

We were with Malik ibn Anas when a man came and said: "0 Aba 
'Abd Allah, al-Raaman made istiwa on the throne. How did he 
make istiwa?" Malik bowed his head [in thought] and sweat 
appeared on him, then he said: "Istiwa is not unknown [that 
is, it is known to be a fact whatever it means because it was 
mentioned in the Qur'an], but how [in respect of Allah I] is 
not something we can conceive [since He is other than what¬ 
ever we imagine Him to be^^] . Moreover, it is obligatory for 
us to believe in it [whatever it might mean] and asking about 
its meaning is a deviant innovation {bid 'ah) , and I think 
that you are a deviant innovator." Then he ordered him to be 
put out. 

After reporting the above, al-Baihaqa added that a similar 
answer was reported from the distinguished teacher of Malik, al- 
Raba'ah ibn Aba 'Abd al-Raaman (d. 136 h. / 753), who earned the 
nickname al-Raba'ah al-Ra'y for his prowess in making inferences 
on existing texts when no texts existed on some issue. Al-Baihaqa 
reported with a chain of narration up to Aalia ibn Muslim that he 
said: 


o ^ Qi u iV' 

I refer to the truth which I have already discussed; namely, while we can com¬ 
prehend what is necessary, possible, or impossible for Allah, we cannot imagine 
the nature of His reality and existence. 
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Raba'ah al-Ra'y was asked about His word, blessed and exalted 
is He, "The Merciful made istiwa," how did he make istiwa? 
He said, "How He did is unknown, and the istiwa is inconceiv¬ 
able, while belief in it is mandatory for me and you. 

Notice Raba'ah states that the "how" of istiwa is unknown; it is 
unknown just as the nature of Allah's existence is unknown, and 

just as how Allah I creates is unknown because it is transcendent 
attribute either of being or act. But since al-Raba'ah also says 
that istiwa is inconceivable, we understand that he means that the 
literal meanings of istiwa that imply the concomitants of bodies 
are inconceivable, otherwise, he contradicts himself. As for his 
insistence on the obligation to believe it, while knowing that the 
literal meanings are inconceivable, that is nothing but tafwag 

(that is, consigning the meaning to Allah while rejecting the 
anthropomorphic literal meanings). 

Thereafter al-Baihaqa reported what is attributed to Sufyan 
ibn 'Uyainah (d. 198 h. / 814; Makkah), an illustrious muaaddith 
from Kafah who settled in Makkah. Ibn Aajr al-'Asqalana calls him 
thiqah, aafiee, faqah, imam which is about as high a grading as a 
muaaddith can get. In fact one who is accorded such a rank is one 
about whom we don't even ask; rather, he is the one whom we ask 
about the others. He was one of the important shaikhs of Imam 
Shafi'a, and his hadiths figure in the six standard collections of 
hadith. Here follows his famous statement which al-Baihaqa re¬ 
ports with chain of narration: 

dlojjjoiijS Ajoiij j^jA 1. a. ^ J ta (_]£ 

However Allah, the Exalted, describes Himself, the in¬ 
terpretation of that is [simply] to read it and be 
quiet. 

Here again we have clear-cut tafwag. Don't you see that if the 
meaning was clear there was no need to be silent? For example, if 
Allah Y says He is the creator, that is one, that He will resur¬ 
rect the dead and so on, we take that literally and we can say 
what that means. What are those texts that we have to be quiet 
about and why? Obviously, they are the mutashabihat (ambivalent 
texts) that outwardly imply that Allah I shares some originated, 
contingent and imperfect attribute with His creatures. We have to 
silent about them because we know that there literal meaning is 
not implied here, but since we must believe whatever Allah Y, the 
Lord of Truth, and His truthful prophet say about Him, we read it 


^516 Qi I )iV I 
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and accept it consigning its meaning to He who knows all things. 
While this is quite clear and straightforward, the Aashawayah have 
always pretended what this and similar statements attributed to 
the early Muslims {al-salaf) means is that we acknowledge that the 
outward, literal, and physical meaning is implied and we don't 
dispute that. Obviously, that cannot be the case; otherwise there 
was no need to treat these ambivalent texts in any special way by 
simply reading them and remaining silent about them. 

Next al-Baihaqa sited the saying attributed to Ibn Khuzaimah 
that Allah I made istiwa without any "how" being implied which idea 
in Arabic is expressed as bala kaif. He said that many similar 
statements have been attributed to the salaf including Imam al- 
Shafi'a and Aamad ibn Aanbal. Although the half-educated immedi¬ 
ately jump to the conclusion that what he meant is that Allah 
literally ascended in some way, the particulars of which are un¬ 
clear. However, the term is actually another way of expressing 
tafwag because it means that the question "how" just as the ques¬ 
tions "why," "where," "when," and "what" do not apply to His 
istiwa because these are questions that are asked of bodies, and 
since the Qur'an and first principles require that Allah Y is nei¬ 
ther a body nor does He have any of the attributes of body, such 
questions cannot be asked of Him nor do they apply to Him. 

Imam al-Kauthara (d. 1371 / 1952; Cairo), who annotated the 
first edition of al-Baihaqa's al-Asma' wa '1-Aifat, and who was 
one of the greatest 'ulama' to have lived in the fourteenth cen¬ 
tury of Islam, and a fearless defender of traditional Islamic be¬ 
liefs, made an annotation to Sufyan al-'Uyainah's statement that 
we quoted above. In this annotation he quoted several extremely 
perspicuous and precious statement of Ibn Aazm (d. 456 /I064; 
Andalusia). The 'ulama' recognize one thing about Ibn Aazm and 
that is that when he says there is consensus on a question, there 
is consensus because he was very stingy in conceding consensus for 
he would not accept any consensus but the consensus of the Compan¬ 
ions. Furthermore, as al-Kauthara intimated, Ibn Aazm is one of 
those who claimed to speak in the name of the salaf, and those who 
nowadays always harangue about following the salaf give Ibn Aazm's 
opinions great credence; therefore, since in this instance at 
least he certainly does speak on behalf of the salaf, I thought it 
most instructive to quote him in full: 

(j-a ^ 'ta kLa^ ^ (J‘ 

kjlj ^ U ^ .iSj 

oLiLa kjlj (jl^-a ^ Lialc-j -^1 (j-a ^k^LaiJ (J^joLLaj kj ^^Laj 

^ UI a. ^ o3Aj kjl^^j kg&LiLa jl diui kjl^^j 

^ Qjj (Jli ^ .1^ kjjl Ij (Jkjl dl*-a.^l 

.iaj ksli. klxS (JjtS kji ^kj ^ 

0^ (jl Li®_S '^_5 ^ dlls 

j ^ (J_s^ <3^ k^LoiA]! 

^ol_jjai 13 a (_5^ Lja^jC- jl 1 ^ C5^ UJ^ kjlj kJk>jl^ 
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^jl ^Lja^)C. jl ' UJ^ U^ C5^^ ^ _?^^_S (_]i«31 1^ lJ^ ‘ “‘'J 

(j<« L_ aLoJl f.l^^i 13 a ^3^ -?^ _a 1 ^llj amLjj ^Ax^al (jl^-a 


Ibn Aazm (who was a person wont to speak in the name of the 
salaf said: "One is required to take Allah's word, exalted is 
He, literally as long as there is no text, or consensus, or 
empirical necessity, stops us from doing that. We know that 
everything that is in a place occupies that space and fills 
it and assumes its shape. One of the two things has to be. 
We know that whatever is in a place has to be limited by the 
limits of that place, as it has to be in limited by a finite 
limit in the six or five directions in its space, and these 
are the attributes of bodies." Then he said: "The ummah is 
agreed that no one should say '0, He who has ascended, have 
mercy on me' ! just as no one should name his son 'Slave of 
the One Who Ascended.'" Then he said: "Truly, the meaning of 
His saying, exalted is He, 'He made istiwa on the Throne' is 
that He acted in some way on the Throne; namely. He ended His 
creation with it, for there is nothing after the Throne which 
is the end of creation; there is nothing after it, neither 
space, nor void. Anybody who denies that the creation has a 
finite limit in distance and time and space joins the materi¬ 
alists and leaves Islam." Then he refuted those who insist 
that Allah occupies space and he ended his discourse saying: 
"Nothing can be in space except what is a body or an accident 
[what occurs in a substance like heat, color and so on] in a 
body; there is no other possibility, for neither reason nor 
imagination can conceive of another possibility at all. 
Since it is concluded that Allah is neither a body nor an ac¬ 
cident, it is concluded that He cannot occupy space abso¬ 
lutely. And Allah is our help." So let those claim to 
follow the salaf [he refers here sarcastically to those who 
now call themselves Salafis] in our times likening Allah to 
His creatures [that is, the anthropomorphists] consider care¬ 
fully this proclamation of Ibn Aazm. 

Lastly, I would like to quote what al-Baihaqa reported about the 
supreme imam of the Muslims in the field of belief (al-'aqadah), 

Aba '1-Aasan al-Ash'ara (d. 324 / 936; Baghdad), concerning the 
meaning of istiwa on the Throne: 

oLojoi 3jt3 ojLii C 5 ^] (Jjc-Lajgij (. 5 ^ (jjotiJl giAij 

kjl *^1 p \^ ^ LaA^)^ j\ oLajoi iXxi 

kia o^jjoiLixj jj (JLstsij 


• (1) J ,516 L>= 

,51 "7 Q,j 
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Aba '1-Aasan 'Ala ibn Isma'al al-Ash'ara opined that Allah, 
great is His praise, executed an act on His Throne which he 
called istiwa just as He executed other acts on other things 
which He called provision, beneficence and other acts other 
than them. So al-Ash'ara did not make the istiwa a physical 
attribute {takyaf) , rather, he made it an attribute of divine 
act {aifat al-fi'!) because of His word "Then he made istiwa 
on the Throne," and the word thumma (then) indicates that 
that act happened afterwards, and being afterwards is some¬ 
thing that involves the divine act [not the attributes of be¬ 
ing, and more precisely the effects of His eternal act], and 
the acts [that is, the effects of the eternal act] of Allah 
occur without His undertaking them directly and without any 
movement [on the part of Allah]. 

What al-Ash'ara is getting at here is what I already explained 
above [Cross-Reference] where I discussed the nature of the divine 
act and the difference between the divine act and the divine at¬ 
tributes. I explained that Allah I acts in eternity, and while His 
pre-eternal act is one and indivisible, the effects of His pre¬ 
eternal act are numerous, and successive. That is what al-Ash'ara 
referred to when he said that He does not undertake His acts di¬ 
rectly by which he meant the effects of His eternal act because as 
I mentioned, quoting the Malika muaaddith and faqah, Ibn al-'Araba 
(d. 543 / 1148; Fez), that the effects of Allah x eternal act 
manifest in other than Him. Although He is neither subject to mo¬ 
tion, nor even stillness. He moves all things. Al-Ash'ara's argu¬ 
ment is that since the istiwa took place in time as the use of the 
word "then" indicates, it is known that istiwa is an effect of Al¬ 
lah's eternal act. And Allah I, who is beyond all imperfection, 
knows best. 


Imam Aba Aanafah Declares Allah I Free from 
Physically Sitting on the Throne 

'Abd al-Ghana al-Maidana al-Ghunaima (d. 1298 / 1881; Damascus) 
quoted a statement of Aba Aanafah in Aba Aanafah's extant booklet 
al-Waaayah: 

4_Jc. aI Li® lS C5^ l!^ 

La] ' _j]3 JaSLiJl j 

1 _j]c- dl]3 (_jc. aiil (jl^ (jji Lh•" 

We declare [Aba Aanafah says] that Allah made istawa without 
having any need of it. He not only maintains the Throne, but 
all other things as well. Indeed, if He had experienced any 
need. He would have been incapable of originating the world 
and managing it, sharing such incapability with all 


_7 4 9 92/-^ 1412 ya tjLAlall SAjiH 
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originated things. If He was in need of sitting down, or of 
a resting-place, or of fixity, then where was He, exalted is 
He, before He originated the Throne? Indeed, He transcends 
all that, and is far, far beyond it [that is, beyond 
physically sitting on the Throne, and all such 
anthropomorphic absurdities].'*® 

Al-Ghunaima commented on the above passage of Aba Aanafah saying: 

CIiIAj (_3^ baC- (j-a 

' l^j a\-N.\l 4.^^^ ixLoil L_kLai]l 


Observe how Aba Aanafah conveys the express text of the 
revelation without interpreting it, while at the same time 
maintaining the requirement of transcendence {tanzah) , and 
repudiating all attribution to Him of what does not befit His 
Magnificent Essence. This is the way of the early 

predecessors (al-salaf ), and it is a safer (aslam) way; 
whereas, the way of the later ulama' (al-khalaf) is to 
interpret (ta'wal)—some say that the way of interpretation is 
wiser (aakam) 

The imam Sa'd al-Dan al-Taftazana (d. 793 / 1390; Samarqand), 
a universally acclaimed expert in beliefs and all the intellectual 
sciences,®* and a follower of both the Hanafi and Maturada 
Madhhab®^, mentioned in his commentary al- 'Aqa' id al-Nasafayah, an 
authoritative text on belief of the Maturada Madhhab: 


.74 

.74 

.74 

'Abd al-Aayy al-Laknawa mentioned in his al-Fawa'id al-Bahayah (Beirut, Dar 
ai-Ma'rifah, n.d.), p. 135, that al-Kafawa al-Rama (d. about 990 / 1583; Istan¬ 
bul) mentioned in his encyclopedia of the biography of Hanafi 'ulama' that eyes 
had not seen the likes of al-Taftazana, and that he was the Master, the man of 
undisputed fame. 

The question of which madhhab al-Taftazana actually followed has long been a 
subject of controversy. The fact that he undertook to comment on al-'Aqa'id al- 
Nasafayah, which is one of the most important summaries {mutan) of the Maturada 
madhhab, and the fact that he wrote Shara Talkhaa al-Jami ' al-Aaghar, and al- 
Fatawa al-Aanafayah, which are works on Hanafi fiqh, and the fact he wrote a su¬ 
percommentary on al-Talwah, a work of Hanafi principles of fiqh, and a commen¬ 
tary on a famous Hanafi text of inheritance law called al-Sirajayah, are facts 
which strongiy support his being Hanafi and Maturada. 'Abd al-Aayy al-Laknawa 
{Tarjumah) quoted al-Aaaaawa who quoted the Hanafi Imam Ibn Nujaim to the effect 
that al-Taftazana assumed the leadership of the Hanafi Madhhab in his day and 
served as a Hanafi qaQa. In addition to the above-mentioned works, he mentioned 
that he compieted the unfinished commentary on al-Hidayah by al-Saraja. Al- 
Laknawa further mentioned that Mulla 'Ala al-Qara (d. 1014 h. / 1606; Makkah) 
included a biography of al-Taftazana in his dictionary of the biography of 
Hanafi 'ulama': al-Aabaqat al-Aanafayah. (See al-Laknawa, al-Fawa'id al- 
Bahayah, p. 135.) Al-Taftazana's books, Shara al-'Aqa'id al-Nasafayah, and al- 
Talwaa have been required texts in religious schools {madaris) in the lands of 
the Hanafis for centuries. His major work on Kalam, his book al-Maqaaid is 
stili an authoritative reference book for Maturada 'ulama'. Until today teachers 
depend on these texts to teach their students the principles of belief and the 
principies of fiqh, which are called the two foundations {al-aalain) since they 
are the essence of the Shara 'ah. Is it reasonable to presume that they could 
have depended on his works for so long without him being a Hanafi? One of the 
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I _kLoill jA L« (_5-5j i- ^ 'CajlS A^sJaSll 

LjA^j ^jjIaL^I ^jC-Ua-al IjtS^ ^jj^j^liall ojll^l La ^ ‘ ^ jaiui'^1 IjLijj 

(Jjjjoiil l£ _jLai (jj^)x<ala]l ^JjJaJ 


Conclusive proofs {al-adillat al-qaa'ayah) establish the 
absolute and imperative necessity of maintaining the pure 
transcendence of God. Therefore, it is necessary that either 
we should leave the knowledge of the meaning of the 
[ambiguous] texts^^ to Allah, exalted is He, as was the custom 
of the salaf [the first three generations of Islam] 
preferring the safer way {al-aaraq al-aslam), or we should 
interpret them in a correct way as is the custom of the later 
'ulama' in order to refute the propaganda of the ignorant [an 
allusion to the Aashawayah] and take simpleminded souls by 
the arm in a way which is safer {al-aaraq al-aakam) [for the 
simpleminded] . 


Ramadan Effenda, who has a supercommentary on al-Taftazana's com¬ 
mentary that we have cited above, say that the reason the way of 
the salaf was safer was that without venturing any interpretation, 
one whose mind did not have the acumen to grasp the subtleties of 
interpretation and figurative use of speech was safe from the pos¬ 
sibility of making a wrong or unacceptable interpretation and thus 
falling into deviation or uneasiness in one's mind. The reason 
the way of the later 'ulama' is wiser is that is more effective in 
delivering the common people from the danger of imagining Allah 
in an anthropomorphic way. I once gave a series of lectures on 


leading contemporary Islamic research scholars, and a specialist in the biogra¬ 
phy of Hanafi 'ulama'. Although al-Laknawa himself considered al-Taftazana to 
be Shafi the evidence is against him. 'Abd al-Fattaa Aba Ghuddah mentioned in a 
note to the work Iqamat al-Aujjah, (Reference) p. 16: "What is clear is that he 
[al-Taftazana] had masterly proficiency in both madhhabs. Neither was he a 
Shafi in the usual way of Shafi's, nor was he Hanafi in the usual way of the 
Hanafi's. However, after making [extensive] researches in most of the sources 
[of biography] and after referring to his own works it seems that he was Hanafi. 
However, Allah knows best." 

Having said all that, we can add that if the fact of the matter were that 
al-Taftazana were actually a Shafi, his case serves to prove our point even more 
because then we have an example of a Shafi who not only respected Hanafi and 
Maturada scholarship, but mastered it and wrote highly regared texts in the 
field. That shows that the two madhhabs were sister-madhhabs, existing together 
in complete harmony, and tolerating a large degree of give and take. 

Ramadan Effenda mentioned here in his commentary on Shara al-'Aqa'id, known as 
Aashiyah RamaQan Efenda (Multan, Pakistan; Maktabah Imdadayah, n.d.), p.ll3, 
that the texts referred to here are those that outwardly imply that Allah has a 
direction or limbs. That is obvious from the context, since if the texts were 
not ambiguous there would be no need to make tafwag, or ta'wal. 

Quoted in the supercommentary of Shara al-'Aqa'id al-Nasafayah by RamaQan 
Efenda known as Aashiyah RamaQan Efenda (Multan, Pakistan; Maktabah Imdadayah, 
n.d.), p.II3. See also Sa'd al-Dan al-Taftazana, Shara al-'Aqa'id al-Nasafayah, 
(Syrian edition with no name of publisher or date edited by Muaammad 'Adnan Car- 
wash, and checked by Professor Adab al-Kallas of Aleppo), p.97. Shara al-'Aqa'id 
al-Nasafayah is a required text of study in the religious schools {madaris) of 
Pakistan, Afghanistan, India, and Turkey, and also in Azhar University, Cairo. 
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basic 'aqadah, transcendence and anthorpomorphism. After I had 
covered considerable emphasizing that we cannot imagine the nature 
of Allah's existence and that whatever we imagine him to be. He is 
other than that. A person in the audience was puzzled. He asked 
me, "What about the hadith of the slave girl"? He meant the 
hadith that I will discuss in the next section in which in one 
version of the hadith the Prophet asked her "Where is Allah"? I 
told him that we cannot take his words here in their outward sense 
since the outward sense contradicts first principles and the ex¬ 
plicit texts of the Qur'an. Then I mentioned to him several of 
the interpretations that the 'ulama' had given for this hadith. 
When I did that, his face changed showing now his obvious satis¬ 
faction. I told the audience, this incident shows as why exactly 
it is necessary to indulge in interpretations in our times: I have 
spoken for hours expounding pure transcendence but this fellow was 
not able to abide by the requirements of tafwag and he assumed 
what he is not permitted to assume over the Hadith of the Slave 
Girl; however, as soon as I proffered him an acceptable interpre¬ 
tation, the matter became clear and he was satisfied and got back 
on course. The muaaddith, the commentator of the Qur'an, the 
faqah, Badr al-Dan Ibn Jama'ah (d. 733 / 1333; Cairo) expressed 
this need in his excellent book on the mutashabihat Agah al-Dalal 
Fa Qaa ' Aujjaji Ahli '1-Ta 'aal when he said: 
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Among the imams there were those who interpreted that [the 
mutashabihat] in a way that befitted the majesty of the Lord, 
blessed and holy is He. Indeed some of those who were 
muaaqqiqan (thorough and scrupulous investigators who docu¬ 
ment everything they assert) preferred this method [just as 
some of them preferred the method of tafwag] . We have ex¬ 
plained [elsewhere] that the call for that [ta'wal] was the 
appearance of deviant innovation {bida ') and its spread among 
the Muslims, for being at settled with what befits the tran¬ 
scendent majesty of Allah, exalted is He, is better than be¬ 
ing prone to the unsettling influence of dubious or 
illegitimate interpretations. 

Consider that never in the history of Islam has there been such an 
extensive and prolonged campaign of anthropomorphic propaganda. 

If ever there was a need for ta'wal it is now, and especially in 
the West where the dark clouds of abysmal ignorance have gathered 
thick. 


.152 o-,(>1990 M1410 JjVI > 
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Al-Ghunaima quoted a statement of Ibn Daqaq al-'Ad (d. 702 / 
1302; Cairo), a Shafi imam and famous muaaddith, in which he advo¬ 
cated the resort to ta'wal with the condition that that interpre¬ 
tation be standard Arabic usage, and he also quoted Ibn al-Humam 
(d. 861 / 1457; Cairo), a Hanafi muaaddith and faqah and a spe¬ 
cialist in kalam (belief), who recommended that we resort to 
ta'wal only if the circumstances at large indicated that there was 
a real need for it: 

qL«A j (Jji ^131 (_]jjIj] 1 !(J^ .U»11 (jjl JajoijJ 

U J _j*31 ^•^1^11 (jl 4 11 (_jjl Jajoijj]l ^1 131 AjS l_ a3jljj 

L-S^Alkl q ^1^)^1 dl]3] ^-^1 ^11 jc-^ 

Ibn Daqaq al-'Ad took a middle course, for he said: "We 
accept interpretation (ta'wal) if the interpretation is 
feasible and compatible with the usage of the Arabs; whereas, 
we refrain from interpretation (ta'wal) if the interpretation 
is far-fetched." Ibn al-Humam also advocated a middle course 
wherein he permitted ta'wal (interpretation) when there was 
any necessity to compensate for the inability of the common 
people to understand tafwag (entrusting the meaning to Allah 
while maintaining divine transcendence), and consequently 
were in the danger of falling into anthropomorphism (tajsam, 
or tashbah), but discouraged ta'wal (interpretation) when 
there was no such need for that under the circumstances. 

Let us look more carefully at Ibn al-Humam's position as illus¬ 
trated in his book on 'aqadah called al-Musayarah: 

(j^.aMl 4 .n-vVl 4 .n-vVl 5,1 kjlj p^^ll ^.a (^^-*-1 kjl (j.al3]) 

jjjoil 4jlj ^jLaj'^l qj^aic-l 4jLajjai (_3^ ^ (_Jj ^o)3La-4]lj 4-j.uLa.allj 

4j.iljl 31 o.ilj'^1 jjl-^ (_)^^>*-ll ojl^Liail 4.jl .il^j^ll (jj^ Lali ^Ajqjoull (_ji^)*Jl 

'^1 s.lljljai'^l ^ 131 p\ jljoi'^l ^.ic. ^l*Jl i—131 j ,l-jj£3 La 

dlL .is 4jlj hlj'i.uVl ^^1 ^ I—ajj.^aJ (jJoL ^ils ojijj ^jl j ^4j.'.uqll ^jl j] ^j-a 0 J^J (JL.^ajlj 

p^l 'L q LjjjJjoilj Ljjlc. Lais 4IjSj (jl^^sill (_5lc- ^)4uJ (_5jJjoil .iS aI j3 Ail Aj.iljlj ASliLlal 

^jl^ ,A}llj ^.isllj .iALjll AjAxii^l ojAlJa La.a .ijj La (J£ l.jj£3 La j^ (_^ic.j jjUaj jjojl 

.iSj Aj ^alc-l AjLijjai j&j Aj (_3 ^ C5^ A-^jL^l ^a 1 4 a.^ ojjfrj ^q^'71 13£j .iJl 

C5^ (j.^j'^1 aSjI (jjqj j'^^ll ^aljauj AjIc. iul a1 jS (jj.aJlj ^)^.allj oj.isll.J ‘^*71J ^1 (Jj^ 

Aj.iljl.j ^3^ '^_S (j^.a<> jAj AjAxtt^l (jc. A-aLill i—Sjj.^ (jjj ljj£3 Lai ^lj£'^lj i—SJjjjjll 

o3a A-La .il j-all ^jajj L'aM AjLiiLall j ^"'1 .'1 44-"H (j.a 1^1 1 ' jl ^ . ^1 (JjS L.^j-^A 

^ 0^ '^Ij jlil 

The eighth principle is that He, the Exalted, made istiwa' on 
the Throne with the provision that that Istiwa' is not like 
the istiwa' [ascending, mounting, and so on] of bodies in- 


_7 4 tjLalall Sqaxll ^ Jji 

. 3 5 “ 3 0,cj jAlxjl -^1317 ^ (Ja ^ JjI (Jl-a£l ajjl >iia\' ^yjil ajal >iia\' t_llj£ (jla ajjl juail t_llj£ ^ ^ 
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volving the occupying of space and touching and being oppo¬ 
site; rather, with a meaning that befits Him that He, holy is 
He, knows better. In short, it is obligatory to believe that 
He made istiwa' on the Throne while denying all anthropomor¬ 
phic implications. The idea that the meaning of istiwa' here 
is "to take control" is a only a possibility since there is 
not definite proof that that is what is actually meant; 
therefore, we are obligated to do as I said. However, if it 
is feared that unless the laymen take istiwa' to mean "to 
seize control," they will not be able to resist understanding 
it except with the idea of contact and other such concomi¬ 
tants of bodies," then there is nothing wrong with letting 
them understand that it means "to seize control." For it is 
confirmed that istiwa' has been so used in Arabic literature 
in the words [of the poet] "Bishr conquered {istiwa) Iraq..." 
and also in the words [of another poet] "Then when we got the 
better of them and conquered them {istawaina) , we made them 
pasture for the vultures and the birds." Similar to what I 
have mentioned [that is, in respect of believing in the am¬ 
biguous text while disbelieving all anthropomorphic implica¬ 
tions of it] are all other texts which have come [in the holy 
law] in which the outward meaning implies corporealness [that 
is, the attributes of bodies, or say: the outward meaning has 
an anthropomorphic implication] such as the finger, the foot, 
and the hand. For the hand and also the finger and other 
things [mentioned in the Qur'an or hadith] are His attributes 
{aifat) , exalted is he, but not with the meaning of a limb 
[or any other anthropomorphic implication], but rather with a 
meaning which befits Him about which He, holy is He, is bet¬ 
ter informed. Sometimes the hand and the finger might be in¬ 
terpreted as power and domination, and [similarly] the hand 
in the Prophet's saying "The Stone [that is, the Black Stone 
of the Ka'bah] is the right hand of Allah on the earth" might 
be interpreted as [a manner of speech to express] the honor 
and nobleness [of the Black Stone]; [they might be so inter¬ 
preted] for the reasons I have given; namely, to avert the 
minds of the laymen from imagining any anthropomorphic impli¬ 
cations. For these are possible meanings; however, we must 
not declare definitively that these are the intended mean¬ 
ings, especially according to the precept of our companions 
[that is, the 'ulama' of the Maturada Madhhab] that they [the 
ambiguous texts we have mentioned and such similar ones] per¬ 
tain to the mutashabihat [the ambiguous texts whose outward 
implies tashbah] , and the rule of the mutashabihat is that we 
despair of knowing their true meaning in this world [due to 
the prevailing interpretation of an ayah in Surah All 'Imran 
that says that some of the Qur'an pertains to the mutashabi¬ 
hat and it declares "no one knows their interpretation but 
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Allah."]; otherwise [if we declare their meanings], it would 
mean that their meaning had been known. 


Al-Kamal ibn Aba Sharaf (d. 906 /1501; Jerusalem), a Shafi'a 'alim 
of prodigious learning, a specialist in the science of kalam and 
also the principles of fiqh, wrote a commentary on Ibn al-Humam's 
al-Musayarah, which we quoted above. In that commentary he thor¬ 
oughly and expertly explained the relative merits of tawal and 
tafwag. The name of his commentary is al-Musamarah. I propose to 
cite at length his remarks on Ibn al-Humam's statement: "The tenth 
principle is that He, the Exalted, made istiwa' on the Throne" in¬ 
terpolating extensively in order to guide the uninitiated through 
some highly technical matters . After citing the passage I will 
go over the basic argument in simpler terms, in shaa Allah 


(j-a 4.^-^ 4^jc- gjlLift kjlc- 4gjj 

Ale. 4 JJ ‘ jioll (_5-5 c- ^d^ 

I_ kj^jlj dlJJ L«jj ^jl 4ylyj.^ailll _jA S4l 

o.iALj.j _j &_5 (JiJl taj (^54 ^*^31 oIa ‘■"'‘'p l-ajjj C 5 ^ o3?-*-4]l 

(_3i!laJ ji 4 .n ‘''‘d .igj Ja^ <_]£ J^jSj3 dd^ ^4^ .^-*-a (JtoJlj ^^)jaa]l jhii 

JsjJ jl Laj J 4jLjaLLa]l Jill] i. aU -n. 4 8 .^ j) Lajoil 

^jlj ,-^ld^ 0 ^>&Ua 2 (jl^ u)d ,4 j) 0 jl 4j3lj ' '» hia Jdiay Ix^aj 

JLaJ^'^l J_ 5 ij U d Ix^aJ ^jl dd ‘ ^ t l^l_jxa 

C 5 ^ ujd 3^-^^ ^ 4jl (j4*j Aa.lj JLaTa.! 4jlijjl .iaj ^jl ^ 4d.a 4jaU 

^Jals Jd ^ d)d tj]-3 C5^ ^ials Jd ^jl Laj _jLkj . ^a ^'^Lala.l 

S*Uila.^\lj s,LajaiS[l .iLaJ'^l 4yjati. jl dla*Jl (_jc. L.’'3 *3*^'d d^'^'■' dd* '^' C5^ 

a^LiIl C-Jftda t- 'a\-N.\l C-Jftda 


This principle [that is, the eighth principle referred to 
above] has been invoked in order to make clear that Allah, 
the Exalted, does not occupy place as the author has already 
explicitly stated throughout [the discussion of] the princi¬ 
ples in this first section {rukn) [the book is divided into 
five sections {arkan) each with ten principles]. However, he 
has mentioned it again here in answer to argument of those 
who claim that Allah is predicated by direction and place 
[for they cite this ayah as a proof for their doctrine], for 
the Karramayah®” attributed to Him the direction of al- 'ulaw 


.32-30 yjjl ^aj.al ‘ ypi ^ s jjLuiaII ^ ^ 

A deviant Islamic sect founded by Muaammad bin Karram (d. 255 h. / 869; Jeru¬ 
salem) . He earned immortal notoriety by being the first person in the history 
of Islam to advocate an anthropomorphic perspective. Imam Aba '1-Fata al- 
Shahrastana (d. 548 h. / 1153) mentioned him in his famous dictionary of Islamic 
sects. He listed his most outstanding deviation, the first of which he men¬ 
tioned was that Muaammad ibn Karram al-Sijza opined that Allah is sitting on His 
Throne and that His being is predicated by a direction, and that He was in con¬ 
tact with the Throne from above. He also mentioned that he claimed that Allah 
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("high") without claiming that he ascends on the Throne; 
whereas, the Aashawayah, and they are the anthropomorphists 
{al-mujassimah) , state explicitly that He ascends the Throne. 
They cited the outward meanings [of certain texts of the 
Qur'an and the sunnah] as evidence, among the ayah "The Mer¬ 
ciful ascended the Throne" (20:5), and the hadith mentioned 
in the Two Aaaaa's [that is, al-Bukhara and Muslim] "Our Lord 
descends every night to the lowest heaven...."®^ I will [first] 
give a general answer to their pretense as an introduction to 
the detailed answers: Reason authenticated the Holy Law {al- 
shar '), for its authentication depends on the inference that 
miracles testify to the truthfulness of the messenger, and 
this inference is made by reason. Therefore, if the Holy Law 
should declare something that contradicts reason, which is 
the Holy Law's [only] witness, reason and the Holy Law would 
both be invalidated. If that is affirmed, we can proceed to 
say that any text that appears in the Holy Law that predi¬ 
cates the holy divine being {al-dhat) or is referred to as 
His attribute, or name, yet it contradicts reason, and is 
therefore referred to as a mutashabih [singular of mutashahi- 
hat that I have already explained and translated as "ambigu¬ 
ous" or "ambivalent text"], will either be transmitted by 
innumerable chains of narration (tawatura) [the entire Qur'an 
is mutawatur as regards its transmission and so are those 
hadiths which have so many chains of narration that we cannot 
conceive that there was any possibility that the narrators 
conspired to perpetrate a forgery or that they all made the 
same mistakes], or it will be transmitted by few chains of 
narration {aaad) [aaad refers to whatever is not mutawatur ]. 
Now if what is transmitted to us by a small number of chains 
of narration {aaad) is categorical {naaa) [a technical term 
that refers to a text whose meaning is perfectly clear so 
that there is no possibility that other than the immediate 
obvious sense is implied] and does not allow for the possi¬ 
bility of any other interpretation, then we will be abso¬ 
lutely certain that the transmitter has lied, or forgotten, 
or made a mistake. However, if the text has an apparent out¬ 
ward meaning but is susceptible to other interpretation [that 
is to say it is a text that the 'alama' referr to technically 
as xahir] , then we declare positively that the outward mean¬ 
ing is not implied. On the other hand, if the text [which is 
a mutashabih and] which is xahir is also mutawatur [that is. 


was a jauhar (an indivisible unit of matter; it is the old philosophic idea of 
atom) and he said that He could move about, and change and descend [literally to 
the lowest sky] 

I will discuss the interpretation of this hadith presently (see page ?) in de¬ 
tail quoted what the great 'ulama' have said about it. For the time being it is 
enough to know that some versions of the hadith have "sends down" instead of 
"descends" with the object of "sends down" omitted, while others state explic¬ 
itly that Allah "sends down an angel" and others "sends down a crier." Imam 
Malik held that it means that Allah's mercy descends; his statement is an exam¬ 
ple of ta'wal on the part of the salaf. 
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its wording is absolutely authentic given that it has been 
transmitted so many sources, as for example, the Qur'an, for 
since so many have transmitted it we dispense with the de¬ 
tails of the chain of narration, contrary to the case of 
hadith] , then it is inconceivable that the text could be a 
naaa [that is, perfectly clear and not susceptible to any 
other interpretation other than the obvious] and not have any 
other interpretation, rather, any text which is mutawatur 
[and outwardly attributes to Allah what contradicts reason] 
must be eeahir [that is, susceptible to another interpreta¬ 
tion] , and in that case, we declare that the interpretation 
that conflict with reason is not the intended meaning. Then 
if after discarding that meaning only one remains that is the 
intended meaning by force of circumstance; however, if two or 
more interpretations remain, then either some conclusive in¬ 
dication designates one of those several meanings or not. If 
it is so, then that meaning is the intended one; otherwise, 
if no conclusive indication designates one of the meanings 
then the question arises whether we may indulge in inference 
[based on inconclusive indications even if they are nonethe¬ 
less reasonable {eeanniy) ] and ijtihad in order to keep from 
acting blindly in matters of belief [since if we have a text 
and don't assign any meaning to it, the mind is liable to 
stumble onto meanings in spite of itself even if it is not 
trained to delve in subtle and delicate such matters], or 
whether we should refrain for fear of deviating in the matter 
of the divine attributes and names. The first school of 
thought is that favored by the later 'ulama' {al-khalaf), 
while the second by the early 'ulama' (al-salaf) . 


Fatwa of Aba Aanafah in regards to the unbelief of those 
who maintain that Allah Y is on the Throne 

In another article called Khuaarah al-Qaul ba '1-Jihati Faglan 'an 
al-Qaul ba '1-Tajsam al-Aaraa, Imam al-Kauthara quoted al-Baiyaga 
(d. 1098 / 1687; Istanbul)®^ in his Isharat al-Maram: 

jii QA jii M qjw jji jii 


Khair al-Dan al-Zirikla (1396 / 1976; Cairo), who is the author of the bio¬ 
graphical dictionary al-A 'lam mentioned that al-Baiyaga, who was a Hanafi Qaga 
under the Ottoman Sultanate, wrote several books among them Isharat al-Maram 'an 
Ibarat al-Imam, a work in Hanafi flqh. Al-Zirikla mentioned that a manuscript 
copy of the work exists in the al-Azharayah Library in Cairo under the name Ir- 
shad al-Maram. Judging from the title of the work which al-Zirikla mentioned in 
the first instance, it is a work dealing specifically with the sayings of Aba 
Aanafah. He mentioned that the name of al-Baiyaga is Aamad ibn Aasan ibn Sinan 
al-Dan, and that he studied under the ulama' of Istanbul, and served as a qagi 
in Aleppo, then Brasah, then Makkah, then Istanbul. 
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Aba Aanafah said: Whoever says: "I do not know if my Lord is 
in the sky or on the earth;" he is an unbeliever; likewise, 
whoever said: "He is on the Throne, but I do not know if the 
Throne is in the sky or on the earth." 

Then al-Baiyaga explained the reason for holding him to be an un¬ 
believer {kafir) : 


La kj^ 

kuajot^Lj ki^ Aa'il ' (J ^ jAj ,®d-Sd'“^W ■" ^Lia-a kjlj 

o^^Lall kj*^! dlli] ^Lut^ OdLa'^l f.Ljjoi'^l ^_jjai .i_ja .i^j^ia k^.^lj 

^)a^l ^jc. 

That is because he holds that the Originator, hallowed is He, is 
qualified by location and direction; whereas, whatever is 
predicated by direction or location necessarily requires an 
originator [to originate for it that characteristic which it did 
not have previously] . Then to maintain that He requires an 
originator is to maintain outright that He is deficient, hallowed 
is He beyond what they ascribe to Him! Moreover, whoever maintains 
the materiality {jismayah) of the Divinity, or predicates direction 
to Him, he denies the existence of everything except what one can 
point to physically; thus he denies the divine reality that 

transcends all materiality, and that denial necessarily signifies 
unbelief. 


The Aashawayah nowadays attribute to Aba Aanafah the following 
statement: 


; JjSj ,iSil .iaa s-LajoJI ^ L_ajc.i Jli 

^ U*1 kjol^jC-^ 


Whoever says "I do not know whether my Lord is in the sky or 
on earth" becomes an unbeliever because Allah says "Al-Raaman 
made istawa on his Throne," and His Throne is above the seven 
heavens.... (NB: Source needed for this quote and the following 
information) 

This statement is forged; its chain of narration contains Aba 
Muta' al-Balkha, whose name is al-Aakam ibn 'Abd Allah about whom 
al-Dhahaba said in his al-Mughna fa'1-Du'afa: "They [that is, the 
muaaddithan] avoided him." Al-Dhahaba reported in his Mazan al- 
I'tidal that Yaaya ibn Ma'in said about him laysa bi shay'in; that 
is, "He's nothing" and in another place he said: "He's weak." Al- 
Dhahaba also reported that Aamad said: "One must not report any¬ 
thing from him"; and he reported that al-Bukhara, Aba Dawad, and 
al-Nisa'a, said that he was weak. Ibn Aajr al-'Aaqalana reported 
in his Lisan al-Mazan that Aba Aatim al-Raza said: "He was one of 
the murja'ah, and a big liar"; Ibn Aajr closed his discussed about 


.291 
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him by saying that al-Dhahaba during his discussion of the narra¬ 
tor 'Uthman ibn 'Abd Allah al-'Umawa declared that Aba Muta'that 
he forged a hadith. 

The Aashawayah are also vaunting that they are the people of 
hadith and they are the careful scrutinizers of the chains of 
narration that they report; what happened to them here? It is true 
the Hanafi's report the first part of this statement; namely, 
"Whoever says 'I do not know whether my Lord is in the sky or on 
earth' becomes an unbeliever, " but they point out that the reason 
he becomes an unbeliever is because he imagines that Allah 'P 
occupies place and has a direction and a limit and so on, for he 
holds that either He is in the sky, or He is on the earth and 
either belief is unbelief. Aba Aanafah in his Fiqh al-Akbar, in 
his al-Waaayah, and in what al-Aaaawa reports from him in the 
treatise known popularly as al- 'Aqadah al-Aaaawayah makes it very 
clear that it is unbelief to attribute to Allah place, limit, 
direction, change and any other attribute of created things. 

A refutation of the claim of the mushabbihah 

that Allah 'P is separate from his creation 
but surrounding it 

In consequence of insisting that Allah I is above his throne, but 
faced with dealing with the problems of claiming that Allah 'P is 
in the creation which He created some mushabbihah especially in 
our times have resorted to an equally heretical and problematic 
doctrine that Allah I is outside His creation and above it sur¬ 
rounding it. One of my friends asked one of his teachers in one 
of the institutions of the pseudo-Salafis how Allah could be al¬ 
ways be above His creation when being above is a relative matter. 
What is above us in this hemisphere is below those that are in the 
other hemisphere. That mindless teacher picked up something is 
his hand and closing his fist around it said, "Like this"! No 
doubt he did not realize that what he said was clear-cut unbelief 
for he necessarily and inescapably implied that Allah was a body 
surrounding the world. No doubt they will try to mitigate the 
manifest repugnance of their blasphemous doctrine by claiming that 
He is nonetheless outside the world. However, their snow job does 
not benefit them the least because they are stuck with maintaining 
that either He surrounds His creation and is touching it on all 
sides or that He surrounds it but is removed from it, and either 
doctrine requires them to admit that He has a limit and a direc¬ 
tion and a position. In spite of their contradictory claim that 
He is beyond space, they maintain what necessarily requires Him to 
be contained by space and thus to have the attribute of bodies and 
all created things and that of course is unbelief. 


Fatwa of Imam al-Mutawalla and Imam al-Nawawa concerning 
the unbelief of those who maintain that Allah 'P is 
contiguous with His creation or separate from it 
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Imam al-Nawawa (d. 676 / 1277; Nawa, Syria) and Imam al-Mutawalla 
(d. 478 / 1087; Baghdad) both condemned anthropomorphism {tajsam, 
or tashhah) as unbelief {kufr). Al-Nawawa in his book Raugah al- 
Aaliban said: 

Lalj (Jlift ,<* 0^ -iluc. jl (_jc. p \_jjai (J 

4_j/'■V V' J dljlii jA La jl jl .iSjC-l ^j-a jiall (JlsS ;^h‘^a‘'\l 

aJ dmi ji ^(jtj]^l£ ^^La^'^b 4ic. (^jiia jA La ddl jl ^^La^'^b dljlii jA La Lallc- 

(d^) ijal£ ol£ ,Jb^'^lj Jb^'^1 


Whoever believes that the world is eternal, or that the Maker 
is originated, or that the originator is originated {audath 
al-Aani ' / ‘^J-^) , or denies any attribute of the Eternal 

God about which attribute the ulama' are agreed [that is, on 
which there is consensus-ijma ' / ^La^)] ^ or attributes to Him 
what He transcends by the agreement of the 'ulama', such as 
colors, or believes that He is in contact with, or separate 
from His creation, or anything in it {al-ittiaal wa '1- 
infiaal / (JLi-ajVi) ^ he is an unbeliever {kafir). 

It should be clear to the reader that the notion that Allah Y has 
an originated attribute, or that He is contiguous with, or sepa¬ 
rate from His creation which is condemned as unbelief in the fatwa 
above is typical of anthropomorphism {tajsam, or tashhah) . Thus 
the judgement that that doctrine is unbelief necessarily implies 
that anthropomorphism is unbelief. The reason that the doctrine 
of contiguity or separation is unbelief is that if we maintain 
that Allah I is contiguous with His creation, or separate from it, 
we necessarily imply that He has a limit and therefore a body. 

Both limit and body require a creator and someone to give it its 
particularity. 

Ibn al-Jauza the Hanbali denounces those Hanbalis who 
insist that Allah Y is separate from His creation 

The fact that the notion that Allah I is contiguous with His crea¬ 
tion or separate from it necessarily and undeniably implies the 
notion that He is possessed of body and substance was emphasised 
by Aba '1-Faraj ibn al-Jauza (d. 597 /1201; Baghdad), a Hanbali 
Imam in his book Daf' Shubah al-Tashbah when he remonstrated with 
Ibn al-Zaghana (d. 520 / 1126), one of the teachers of Ibn al- 
Jauza and one of the anthropomorphist Hanbali's, for insisting 
that Allah Y "has to be separate" and for insisting that Allah 
physically ascended the Throne. I will quote him at length in¬ 
cluding his discussion in refutation of those who insist that He 
is on His Throne because of its tremendous relevance to the previ¬ 
ous chapter and the general theme of this entire treatise. But 
first we need to introduce Ibn al-Jauza to those who don't know 
his exalted status among the 'ulama' of this blessed ummah. Aba 
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'l-Faraj Ibn al-Jauza was both a Hanbali and Ash'ara (an 
Asharite). He was a high authority of the Hanbali madhhab, and a 
veritable polymath, a historian of encyclopaedic stature, a renown 
muaaddith, a commentator of the Qur'an, and one of the most pro¬ 
lific authors of Islam. According to the contemporary expert on 
the biography of the great men of Islam, Khair al-Dan al-Zirikla 
(1396 / 1976; Cairo) the author of the biographical dictionary 
al-A'lam, Ibn al-Jauza wrote about three hundred books. Ibn Rajab 
al-Aanbala (795 / 1393; Damascus) in his Dhail Aahaqat 
al-Aanabalah, in which he documented the histories of and assessed 
the importance of the Hanbali ulama' , proclaimed Ibn al-Jauza to 
be "the master (shaikh) of his time, the imam of his age."®® Imam 
Shams al-Dan al-Dhahaba (d.748 / 1348; Damascus) lavished praise 
on him in his encyclopaedia of biography, Siyar A'lam al-Nubala', 
declaring him "the Shaikh, the Imam, the Scholar (al-'alamah) , the 
Aafiee^'' , the Commentator of the Qur'an (al-mufassir) , the Shaikh of 
Islam, the Pride of Iraq."®® 

Ibn al-Jauza says after introducing the question of istiwa' 
in his book Daf' Shubah al-Tashbah: 

^ (J-a^ .iSj jjjoiSJ (j-a La£ C5^ i—aLoill 

IaL ajj ^ ^o3a 

kjalLa.a ;A.aL^ (_jjl (Jls kjlc- Lajj (_$jLabali ^jl jAj ^^a^jalLat^j 

La kjoi^jC. 0 ^ ‘ (j-a <ajLla 

‘ Aj 13 La LS^ kjj-a Ajlj ^o^jLa 

S .n ^ o!LP® UUajllli 

Now, all the salaf insist on taking this ayah as it came 
[that is accepting it and believing in it] without commenting 
on it or interpreting it. However, some people who came 
later understood this ayah in accordance with the 
requirements of the senses. Thus they said, "He ascended the 
Throne in person (ba dhatiha) What they said [namely: ba 

dhatiha ("in person")] is something extra; they did not 
report that [from any of the salaf] ; rather, that is what 
they understood based on a sensible [or sensory] perspective, 
for [they reasoned that] one who ascends a throne does so 

with his person, [thus, Allah too must ascend it in 

person] . Ibn Aamid®® said: "Istiwa' involves contact, and it 


Ibn Rajab, Dhail Tabaqat al-Aanabalah, (Beirut, Dar al-Kutub al-'Ilmayah, 
ed., 1417 h.), p. 337; vol. 1. 

A title reserved for those elect scholars who memorised vast numbers of 
hadlth, and had proficiency in the science of hadlth whereby they knew the nar¬ 
rators and what the authorities said about them and could distinguish the dif¬ 
ferent grades of hadlth and whether and by which chains of narration a hadlth 
could be established as a hadlth. See Alafar Aamad al-'Uthmana, Qawa'id fi 'Ulam 
al-Hadith (Riyadh, Al-'Ubaikan, 5’^*' ed., 1404), p. 28. 

Al-Dhahaba, Siyar A'lam al-Nubala' (Beirut, Mu'assasah al-Risalah, l®’^ ed., 
1409h.),p.365;vol21. 

Al-Qaga Aba '1-Ausain ibn Aba Ya'la (d. 526 / 1131; Baghdad), author of Aa- 
baqat al-Aanabalah, which is an authoritative biographical dictionary of the 
Hanbali ulama' until the sixth century of hegira-a sort of Who's Who of the 
madhhab-gave great importance to Aba 'Abd Allah ibn Aamid (d. 403 h. / 1012) he 
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is an attribute on the divine being (al-dhat). What is meant 
by it is sitting." He said: "Some of our companions [that 
is, the Aanbala 'ulama'] maintained that Allah is on His 
Throne but that He did not fill it, and that He will sit His 
prophet beside Him on the Throne [on the Day of Judgment] 

He said: "Al-nuzal [a reference to the hadith the literal 
meaning of which is that Allah descends to the lowest heaven 
during the last third of every night to ask who is praying 
that He might answer their prayer] implies intiqal (moving 
from one place to another) According to what he says His 

person is smaller than the Throne [Ibn al-Jauza says this in 
sarcastic disgust, for what Ibn Aamid has said is pagan 
talk.] What an amazing thing he has said! [He is] an 

anthropomorphist; however, we are not. 

(jla. Lajj ;(J^ ^ ^ ^ aI 

(jlSaJLail dm dim lili ^dlaJ]! 

Aj di^ (jl dm ASj ;Jla 

j kjli] Aj ;(J^ dllm 1 i.alc- jjjoil (Jls Lals ^ 

Someone said to Ibn al-Zaghana'^'’: "Did He acquire some 

attribute that He did not have previously after He created 
the Throne"? He said: "No. Rather, He created the Throne 
with the attribute of below, and so the Throne in relation to 
Him is below. Thus if it is established that one of two 
things one is below, it is established that other must have 
the attribute of above. He said: "It is established that 
neither are places in His being (dhat), nor is He in places; 
therefore, it is established that He is separate from places, 
and consequently there must be a beginning [a demarcation 

that designates where He begins] that the separation be 

accomplished. So when He said that He ascended we learned 
that He is in that direction [the direction of the Throne 
which as He supposes is above] . He must have an end and an 
extreme that is known to Him." 


said: "The imam of the Hanbaiis in his day, and their teacher, and their mufti." 
Almost six pages are devoted to his biography. [See Ibn Aba Ya'la, Aabaqat al- 
Aanabalah (Beirut, Dar al-Kutub al-'Ilmayah, ed., 1417 h.), pp. 145-151; vol 

2] Ibn Aamid wrote a book in the science of belief called Shara Uaal al-Dan in 
which he professed a blatant anthropomorphism. Throughout Daf' Shubah al- 
Tashbah Ibn al-Jauza and criticizes him and refutes him. 

Ibn Rajab al-Aanbala (795 / 1393; Damascus) wrote a two-volume appendix to Aa¬ 
baqat al-Aanabalah in which he treated Hanbali ulama' who lived after Ibn Aba 
Ya'la, author of the original work. Ibn Rajab quoted Ibn al-Sam'ana's appraisal 
of Aba '1-Aasan ibn al-Zaghana (d. 527 / 1132; Baghdad) as "the faqah, the 
muaaddith, the preacher, one of the great men of the madhhab." He quoted Ibn 
Naair as saiying that he was "the faqah of his age." He quoted Ibn al-Jauza as 
saying that he studied fiqh and aadath for a long time with Ibn al-Zaghana. 

[Ibn Rajab, Dhail Aabaqat al-Aanabalah (Beirut, Dar al-Kutub al-'Ilmayah, l®’^ 
ed., 1417 h.), pp. 150-153; vol. 1] Ibn al-Zaghana wrote a book on belief which 
he also sullied with a crude literalism. Ibn al-Jauza answers him in his Daf' 
Shubah al-Tashbah. 
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4jlj jsij I)lx<a3j ,(J_J^ ^ ^dlls 

_A^ jj->-‘'j ljl£-« <1 dli ^ 9 ^ ^ ij^ ^'^j <-!j^ J^J 

I declare [Ibn al-Jauza says]: This man does not know what he 
is saying because if he supposes that there is an end and a 
separation between the Creator and what He created, he 
attributes limit to him, and thus confirms that He is a body. 
Yet he says in his book that He is not a jauhar [that is, an 
atom, or some indivisible unit of which bodies are made] 
because the jauhar occupies a place, then he [turns around 
and] confirms that He has a place in which he is located! 


Laj L« 13 a l_ a^)C. LaS •" aIjIs (j>j 13 Aj dlls 

La^ Lajj (_j_jall dla-lllj (_j>a d (.5311 H Vl^ ^jA1_j^1 U-^ Cj\^ 

Lajl kliLaj 13 a (jlj ^kliLa jl ^jix^al jl ^ /'ll UJ^ ^ /'ll (j-aj ^(_53LiJj cJjli 

l^jajlg.aj d . n-vV1 AjaiLa.a AjIc. baj ^l^joiaj ^jl d .n-vll ^3Laj La (J^j ^d ..'■vVl 

1 jlli ajIc. 13a IjjL^l (jli .aJjLiaIIj 4jaiLa-all IgJ jaI j^l (JJ.ill (ji dd d 31 Lj.iLi. 

bUj.i3 (_5!iaj ^^1 J^l dl^*^ ^ <3y ^jada (jlj ^Ajj.1^ jl 

Jli ,'^U,a dll3 j\£ ,udl^ jl ^jjjjLdLa l-jj£j ^jl Lai ;ljl3 ^ (.5-11 L^Ld^ij jj^lj (_li-all Jc- 

.dll jjidall jjdill ^jljl ;j,a (jjilill jjL^l 


I declare [Ibn al-Jauza says] : This talk is nonsense and 
sheer anthropomorphism [tashbah] ! This man doesn't know what 
is necessary of the Creator, and what is impossible of Him. 
Indeed, His existence is not like the existence of atoms 
ijawahir) and bodies that must have a location. "Below" and 
"above" only apply to what can be faced and gotten opposite 
to. Now, what is gotten opposite to has of necessity to be 
bigger, smaller, or equal to what is opposite it--but this is 
what applies to bodies. Whatever faces bodies may 
[conceivably] be contacted, and whatever can be in contact 
with bodies, or can be separate from them, is originated 
since it is known [in science of kalam] that the proof that 
atoms {jawahir) are originated is their capacity to be 
contacted and to be separate. Thus, whoever permits [contact 
and separation] for God permits Him to be originated. If 
they maintain that He is not originated in spite of His being 
susceptible to contact and separation, we will not be left 
with any means to demonstrate that atoms are originated. 

Furthermore, if we conceive of a thing transcending 
space and location (aaiz) [namely, God], and another 
requiring space and location [namely, bodies], then we may 
neither declare the two to be contiguous, nor separate, since 
contiguity and separateness are among the consequences of 
occupying space. 


Ibn al-Jauza here discusses that what can be opposite something, 
or be in contact or separate must be a body since these are the 
concomitants of bodies—whatever has these attributes must 
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necessarily be a body. That is clear and we have already 
discussed the rational thoroughly throughout this treatise, but he 
brings here another argument; namely, that if we suppose for the 
sake of argument that Allah I who is eternal can be separate from 
bodies and in contact with them and opposite, it would follow that 
it is possible that the bodies and atoms are also eternal (that is 
without any beginning) , and in that case we would have no way of 
inferring and proving that they have a creator and thus no reason 
to believe in religion. No doubt that is a most repugnant idea to 
the believers, so in this way Ibn al-Jauza is able to illustrate 
the repugnance of what Ibn al-Zagana is professing. In the last 
paragraph above Ibn al-Jauza that it does not follow that if a 
thing exists it must be in spatial relationship with other things 
that exist because it is possible that the thing that exists is 
eternal and therefore transcends time and space. The mushabbihah 
in our time when we tell them that Allah does not exist in world 
nor outside of it often retort that we have therefore effectively 
denied his existence. The reply to them is that there are two 
types of existence one is eternal, necessary, independent, and 
self-sufficient and therefore beyond all need of space and another 
which is originated, contingent, and dependent and in need of 
space to occupy. The assumption that the two types of existence 
that are so profoundly different must have the same need for space 
is completely unfounded. How could it be otherwise when one is 
the creator of space and the other like the space it occupies is 
created? Let us return to Ibn al-Jauza's remonstration with the 
mushabbihah: 

j] ^ t- ‘^^ y■' ^ (j-a (jl .iSj 

L. a. ^' '51 . ■' (jl Laj ^ (jl^ 

dml jl,iLaj 1 IjJ ^Lili jl Li®_S ^LaJ^l (j^jSjoi 

^ jl J kLa ^ ^LsJl (ji.lAj (Jl^ jl ^ j l^j ^1 

(_).<al^)C. j(l j 1-a^ ^dll 

It has already been established that coming together and 
becoming separate are among the concomitants [the inseparable 
attributes] of occupying space. However, the Real (al-Aaqq), 
high and exalted is He, may not be described by the 
occupation of space because if He did occupy space. He would 
either have to be at rest in the space He occupied, or moving 
from it; whereas. He may neither be described by movement nor 
stillness; nor union nor separation [since these are the 
attributes of things which are contingent and originated, not 
of that which is necessary and eternal]. Whatever is 
contiguous or separate must have a finite existence [because 
it will be limited by what it is contiguous to or separate 
from]. Furthermore, what is finite must have dimensions, and 
what has dimensions needs something to determine its 
particular dimensions [and whatever has a need can not be the 
God and originator of the cosmos, rather God is that which 
fulfills all needs]. 
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Furthermore [from another point of view], it can be 
pointed out that He is neither in this world nor outside it 
because entering and exiting are inseparable attributes of 
things that occupy space. Entering and exiting are just like 
movement and stillness and all other accidents that apply to 
bodies only. 


kjai.iLa]l Ajli ;ljla 1 .-'(j£La^l (3^^ j3 Lalj 

^ -'C ‘ i j Ajjjou]! ;j .i 3 j U 

C5^ ‘ ^sLola]! ^1-daji lift j djl.i_ ja]1 C5^ 

aJ kjlj ‘ j _Li^AA lift g ' H l LiJc- 3*:J-S 


As for their claim [as Ibn al-Zaghana claims above] that 
since He did not create things in His being (dhat); 
therefore, it is established that they are separate from Him, 
we reply [in refutation of this claim] that His transcendent 
being {dhatuha al-muqaddasah) is beyond having things created 
in it, or that anything should occur in it.'^^ 

It is apparent that what [these anthropomorphists] 
presume is based on sensory analogy. Their inability to 
conceive of a reality beyond material experience led them 
into bewilderment, and to liken the attributes of the 
transcendent God to the attributes of originated things [that 
is, to commit tashbah ]. Indeed, the bewilderment and tashbah 
of some of them reached such a degree that they declared: 
"The reason God mentioned His ascension {istiwa') on the 
Throne is that it is the nearest thing to him." This is 
sheer ignorance because nearness in terms of distance can 
only be conceived of in relation to bodies [whereas, in 
relation to the transcendent God who is not a body, it is 
inconceivable] . We are at a loss to understand how a person 
who advocates such a thing could claim to follow our madhhab 
[the Aanbala Madhhab] . 

(10 ^^ C 5 ^ 'C ‘ 

(jl Laj AjjotaJl j^\ ^jl 1 Ajjot^ AjS1 j (]_ 3 (o^ljc- 3_?^ ^)Ala31 

(Jls La£ 4jj ^ (jUaj .iS AjS ji 

UJ&ij (_5.5 c- f-1 (_jAa. ^lxl\ (JaS ^(4;.^.^^!^ 

dlls _kAA.i2 _JA (_JjoIaa kjl kid'llj .iS kjoi^jc. (^^.Ic- dll ^jl kijUa 

^^_ki ^aJjatdill IIa (_5^1 l-aj ,LbkjoilAAll 


Some of them tried to prove that Allah is [literally] on the 
Throne by His word, exalted is He: "To Him the good word 


As I mentioned previously (Cross-reference) , God acts in other than Himself; 
whereas, all creatures act in themselves. This point was stressed by Ibn al- 

'Araba (d. 543 / 1148; Fez) in his al- 'Arigah (Reference) 

12 . 

Ibn al-Jauza, Daf' Shubah al-Tashbah (Cairo, Maktabah Kullayat al-Azharayah, 
1991), pp, 20-23. 

.2 3“2 0 ^f^l 9 91/.^ 1412 uyull l-sSL 
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ascends" (35:10), and by His word, exalted is He: "And He is 
dominating over His slaves" (6:18), for they assumed that 
these words indicate that He is above in a [literal] sensible 
way [that is, a sensory and perceivable way, or in other 
words a physical way] forgetting that "above" in the sensible 
way applies only to a body or an atom {jauhar) and that 
"above" can be used in the sense of "high rank"; thus, one 
might say "So and so is above so and so."'^^ 


Sa'd al-Dan al-Taftazana says that attributing to Allah I 
a place or a direction or claiming that He is in contact 
with or separate from the world is tashbah 


Sa'd al-Dan al-Taftazana (d. 793 / 1390; Samarkand) 
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in his 


Shara al-'Aqa'id al-Nasafayah made the same point as Ibn al-Jauza: 


iulj ' d -n 4jc. jl aJ LaiLiUi hi . ^ LaAA^l 

^j ^jl gjlC5^ 

U *•. C5^ 'tajla AjaJaa]) C5^ j 

^ ‘ ^ _S^ Ijllj I—sLoJl jA (_5-5c- (_5^j ^Ic- 

^ VI (Jjgoii] _jLai (_jC.lJaA] 1x3^ ojlTi.! La 


The adversaries cling to the outward sense of the [ambiguous 
texts] in order to predicate direction, corporeality, form, 
and limbs of the divinity. Moreover, they argued that 
whenever we suppose two things to be present, it is 
inevitable that either one of them is in contact with the 
other touching it, or that it is separate from it away from 
it in some direction. Now, [they argue] since Allah is 
neither in the world, nor is the world in Him, it stands that 
He is separate from it and away from it in some direction, 
located in some place {mutaaayyiz) . Thus, He has to be a 
body^^, or part of a body, having a form, and an extreme 
limit. 

The answer to them is that what they say is sheer 
delusion: the judging of what is supersensible according to 


This figure of speech is idiomatic (that is, in conventional use) even in the 
English language which compared to Arabic is a dead language as far as metaphor 
and figure of speech is concerned. 

We discussed who al-Taftazana was in a previous note, so if you have forgot¬ 
ten refer to it again (see footnote 52). 

jhijil 5jLajti 

(Reference) an explanation is required to show that the anthropomorphists of 
today decline to use the word body but they assert all the requirements of body. 
Ibn Taimayah declined to use the word because as he says it was not used in the 
Qur'an and Sunnah which implies that that is the only reason he refrained from 
using the term. Ibn 'Adb al-Salam explained that the Aashawayah are of two 
types: one that comes right out with it and the other which is circumspect. The 
Aashawayah have become cautious after centuries of dispute with the Asha'irah. 
Nowadays they do not dare to use the term body for hear of the anathema that 
they will bring upon themselves from sane quarters of this nation. 
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the criteria of what is sensible. Conclusive proofs (al- 
adillat al-qaa 'ayah) are established which determine the 
absolute and imperative necessity of maintaining the pure 
transcendence of God. Therefore, it is necessary that either 
we leave the knowledge of the meaning of the ambiguous texts 
to Allah, exalted is He, as was the custom of the Salaf [the 
first three generations of Islam] preferring the safer way 
{al-aaraq al-aslam) ; or we interpret them in a correct way as 
is the custom of the later 'ulama' in order to refute the 
propaganda of the ignorant [an allusion to the Aashawayah] 
and take simpleminded souls by the arm in a way which is 
safer (al-aaraq al-aakam) [for the simpleminded].^® 

Fatwa of Imam al-Qurauba Confirming That 
Anthropomorphists are Idol-Worshippers 

Imam al-Qurauba (d. 671 / 1273; Egypt), the famous commentator of 
the Qur'an, stated in his al-Tadhkirah^^ (reference) concerning the 
anthropomorphists (al-mujassimah) : "The correct opinion is that 
they are unbelievers since there is no difference between them, 
and between the worshippers of idols and pictures." Once I men¬ 
tioned to one of my teachers that some people insist that we must 
believe that Allah I ascends His Throne in person (ba dhatiha) . He 
replied with utmost disgust: "They worship an idol in the sky!" 


Quoted in the supercommentary of Shara al-'Aqa'id al-Nasafayah by RamaQan 
Efenda known as Aashiyah RamaQan Efenda (Multan, Pakistan; Maktabah Imdadayah, 
n.d.), pp.112-113. See also Sa'd al-Dan al-Taftazana, Shara al-'Aqa'id al- 
Nasafayah, (Syrian edition with no name of publisher or date edited by Muaammad 
'Adnan Darwash, and checked by Professor Adab al-Kallas of Aleppo), pp. 96-97. 
Shara al-'Aqa'id al-Nasafayah is a required text of study in the religious 
schools (madaris) of Pakistan, Afghanistan, India, and Turkey, and also in Azhar 
University, Cairo. An English translation of Shara al-'Aqa'id al-Nasafayah ex¬ 
ists. See Earl Edgar Elder, A Commentary on the Creed of IslSRl. (Books for 
Libraries, reprint ed., 1980). 

(p. 208) (Reference) 



Concerning the Fact That the Salaf Used 
Sometimes to Indulge in Ta ^wal of the Mu- 
tashabihat 

It is often said in countenancing the mutashahihat the salaf in¬ 
dulged in tafwag, whereas, the later 'ulama' had recourse to 
ta'wal. While this is true in general terms it is not always 
true because the fact is that the salaf not infrequently also 
indulged in ta'wal. Thus, it is more correct to say that the 
salaf usually indulged in tafwag while sometimes resorting to 
ta'wal, whereas the later 'ulama' usually indulged in ta'wal. 
However, keep in mind that the later 'ulama' of the Maturadayah 
continued to insist on tafwag as a general rule. Now the fact 
that the salaf did resort sometimes to ta'wal is highly signifi¬ 
cant because it shows incontrovertibly that it is permissible 
contrary to the preposterous claims of the mushahbihah who in¬ 
sist that ta'wal constitutes ta'aal, that is, the denial of the 
aifat (the divine attributes). In this section I will cite nu¬ 
merous authentic examples of the salaf's indulgence in ta'wal. 

I propose to quote from the great commentator of the Qur'an 
and one of the illustrious salaf of this blessed ummah, Aafiz 
Ibn Jarar al-Aabara®° (d. 310 / 923; Baghdad). However, we will 
introduce him first so that the reader that does not have a lot 
of background will know the status of the person we are quoting. 
Taj al-Dan al-Subka (d. 771 / 1370; Damascus) said in his great 
work of biography about Shafi 'ulama': "He is the great imam, 
the mujtahid absolute, one of the imams of the world in knowl¬ 
edge and piety.He quoted Khatib al-Baghdada, a muaaddith 
imam and a universally acclaimed expert in the criticism of nar¬ 
rators and the history of Islam, and an erudite scholar in the 
biography of the 'ulama and great men of Islam who wrote in his 
opus work Tarikh Baghdad about al-Aabara: 

^ La ^^j.a (jjl 

5U ^^ ' Z, 'dJ ‘ 1 Lial ^ (JaI AjS A^jLjJ 

(jjajllllj S '1 ^ (J)lijlc. Lallc- 

klj ^LL liglc- (JjLataj (j-aj 

oLajoi ujIj£j klLa .1^1 ^ jjjoiaj]! gjLi^j liljLallj jjg >u.ali gjLiSJl 

4.^) (J'tajj g kjl oLlx-a ol_jjai ^ jLi^l 

He is one of the imams. The scholars decide according to 
his opinion [in the matter of tafsar, and the status of 
hadith and its narrators, history and so on] and they set- 


Aba Ja 'far Muaammad ibn Jarar ibn Yazad ai-Aabara (224-310 / 839-923; 
Baghdad) 

.121 ,3 ^ ^>iijr. Ajula j‘ ^^‘''' ‘“U'U ®i 

g 2 2 cA® ‘ ^ J Q' U ® 3 
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tie on his opinion [in matters of controversy] because of 
his knowledge and greatness. He achieved knowledge such as 
nobody in his time achieved. He memorized the Book of Al¬ 
lah, and had great insight into its meanings. He had de¬ 
tailed knowledge of all the rules of law embodied in the 
Qur'an and he was learned in the sunnah and the various 
chains of narration for the different hadith, and he was 
discerning about what was rigorously authentic and what was 
weak. He knew the opinions of the Companions and the Fol¬ 
lowers and those who came after them [the Followers of the 
Followers] on issues of religious knowledge and about what 
was permitted and prohibited. He knew the history of all 
people and their lore. He wrote a famous book about the 
history of the peoples and their kings, and a book in taf- 
sar the likes of which was never written, and a book called 
Tahdhah al-Athar the class of which I have never seen al¬ 
though he did not complete it, and he has many books in the 
subject of the principles of fiqh and of fiqh.^^ 

Imam al-Dhahaba says about him in his Siyaru A 'lam al-Nuhala': 


The imam, the mountain [of knowledge], the scholar of the 
age. Aba Ja'far al-Aabara. 

Towards the end of his life he settled in Baghdad; he was 
one of the great imams of ijtihad [that is, like Aba Aani- 
fah, Malik, Shafi'a and Aamad]. 


Imam al-Suyata (d. 9II / 1505; Cairo) says in his work on the 
sciences of the Qur'an, al-Itqan fa 'Ulam al-Qur'an: 




Ij 


<:^La (jjlj (jjl ^ 




Then after them [the Companions and the Followers] Ibn 
Jarar al-Aabara, and his book is the best and greatest taf- 
sar that there is. Then Ibn Aba Aatim and Ibn Majah.... 


This passage from al-Khaaab was also quoted by Imam al-Dhahaba in his Si¬ 
yaru A'lam al-Nubala (Beirat: Mu'assasatu '1-Risalah, 1419 h. / 1998), vol. 
14, p. 269. 

.2 67 (_>“ ,14 (“1998/-^ 1419 ,^tj: jll 

.2 69 ,14 ^ 

.212 0^,4 2 ,f>1988Ml4 08 
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^ji oLla-4J aJjIj lij 'Cac-^ ^jl Ajoiij .ijc. lj^)A ^lijj'^l ^jlstll '»_jA 

La>j 0jj ^ ^ aJjjIj (j>j (J ■y j aJjIj ^jl (jl -is-J CjJ^ 

^jlj ^f-LajoJl (^jc. I^Aa (jl^sl ,(_I^1 (j^ jJjoil^ 4 J ^ l):)_S^ U^ dlAC-j ;4j (Jla^ 

(jUaiuij lilla jlc. Igjlc- ;(J^ iil].i£a ;<! (JjS (JW^j (J*^ JL^lj (JJjJ lilli (jl 

®®.(Jljjj (Jliljl jlc- 

From the foregoing we see that al-Aabara was one of the most 
learned men in the history of Islam, an imam in the science of 
tafsar who book in tafsar is the most highly regarded tafsar 
that there is, and that he was a mujtahid imam and one of the 
salaf. Al-Aabara's tafsar is the earliest extant tafsar there 
is, and it is distinguished as being of that class of tafsar 
that is mainly based on reports with chains of narrations from 
the Prophet, the Companions and the Followers, rather than that 
class which is predominantly learned opinion as is usual in 
later tafsirs. Now what I am interested in now is to show that 
not only did this undisputed and unrivalled imam of tafsar in 
the age of the salaf indulge freely in ta'wal, but he filled his 
book with examples of ta 'wal from Ibn 'Abbas and other Compan¬ 
ions, and Followers. Imam al-Aabara said in his tafsar: 


.1 92 L>= ,1 C jfl 98 8/-*14 0 8 , ,(/udall ja.^ Jjall Jjjb yc. (jlJI ^U. 



Concerning the Hadith of the Slave Girl 
"Where is Allah" 

Among the hadith which the mushahhihah cite as proof of their 
perverted belief that Allah I, who infinitely transcends the un¬ 
holy things they ascribe to Him, is physically located in the 
sky and describable by direction is the famous hadith which is 
referred to as Hadith al-Jariyah (The Hadith of the Slave Girl). 
The hadith was reported by the Companion Mu'awiyah ibn al-Aakam 
al-Sulama and it was transmitted by Imam Muslim and many other 
muaaddithan (authoritative transmitters of hadith) with variant 
wording. In the version that was reported by Muslim, Mu'awiyah 
ibn al-Aakam mentioned that he had a slave girl with whom he be¬ 
came angry and slapped on the face. When he told that to the 
Messenger of AllahTJ, he took it very seriously; whereupon, 
Mu'awiyah ibn al-Aakam suggested that he free the girl. The 
Prophet p told him to bring him the girl, for as can be judged 
by the context of the hadith, he wanted to see if she was a be¬ 
liever or not. When she appeared before the Prophetp, he asked 
her: "Where is Allah?" She replied: "In the sky." He asked 
her: "Who am I?" She replied: "You are the Messenger of Allah." 
He said: "Free her for she is a believer.The orthodox 
'ulama'; that is, the 'ulama' of Ahl al-sunnah wa 1-Jama'ah, in¬ 
sisted unanimously that the literal meaning of this hadith is 
definitely not implied. Some of them consigned the meaning of 
it to Allah while denying the literal, material meaning (that 

is, they adopted tafwag) , while others resorted to legitimate 
interpretations (ta'wal)} whereas; only the Aashawayah insisted 
on the literal meaning. In what follows I will quote a number 
of 'ulama' representing muaaddithan and fuqaha' of the highest 
standing from all four of the orthodox madhhahs so that the 
reader can have a representative sampling of what the qualified 
authorities have to say about the interpretation of this hadith. 

In his commentary on Aaaaa Muslim, the Shafi imam, Sharaf 
al-Dan al-Nawawa (d. 676 / 1277; Nawa, Syria) discussed the im¬ 
plications of the above hadith: 

^jLaj'^1 q U'l a. dijAiJl lilA 

>u ^jc. .ilijc-l oLla-a ^ 

^jlj ^ (_J& l^LaJLal (jl^ !(J^ (_3^ 

iij La£ »Lajai]l (JjiLoil \i\ (JLsii]! 


Muslim reported it in Kitab al-Masajid wa Mawagi ' al-Salah. See Shara 
Aaaaa Muslim (Damascus, Dar al-Khair, ed., 1418), pp. 190-194; vol. 5. 
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oA^ i^jA ji ^(jjAx^axi]! a1^ 4j*^ 1 ^jl La£ ^jjc-Ia]! a1^ 
oAjIc. CiuiJj oAk jM IgJl ^aic. »Lajai]l dJli Lais 


This is one of the hadith that involves the attributes [of 
Allah Y ] . There are two schools of thought (madhhabs) in 
regards to such hadith^^ both of which I have discussed 
repeatedly in the chapter Kitab al-Aman. The first madhhab 
is to believe in it without concerning oneself with its 
meaning, while maintaining categorically that Allah does 
not resemble anything [a reference to the ayah in which are 
the words: "Nothing is like Him" (42:11)], and maintaining 
that He transcends the attributes of created things [which 
madhhab is called tafwag ] . The second madhhab is to 
interpret (ta'wal) the hadith in a way that is commensurate 
with Him [that is. His greatness and transcendence]. Those 
who prefer to interpret said that in the present hadith the 
Prophet p meant to examine her to see whether or not she 
was one of those who worships idols on the earth, or one of 
those who maintain the uniqueness of Allah (muwaaaidan) and 
believe that the creator, the disposer, and the one who 
effects [all things] is Allah, no one else. For when 
[those who maintain the uniqueness of Allah {muwaaaidan )] 
supplicate [the transcendent God], they turn [their 
attention, or their hands ] to the sky just as when they 
pray [the ritual prayer] they face the Ka'bah; yet, that 
does not mean that Allah is located in the sky just as it 
does not mean that He is located in the direction of the 
Ka'bah. Rather, they turn [their attention, or their 
hands] to the sky because the sky is the prescribed 
direction of orientation {al-qiblah / , just as the 

Ka'bah is the prescribed direction of orientation {al- 
qiblah) for the ritual prayer {al-aalah ). So when she said 
that He is in the sky, it was known that she was one of 
those who maintain the uniqueness of Allah {muwaaaid) , and 
not a worshipper of idols. 

Maamad Khitab al-Subka (d. 1352 / 1933; Cairo)in his 

commentary on Sunan Aba Dawad quoted the Maliki imam and 


^ t it t it£ 9 9 8/-^ 1418 ^ ^ 

.193 0 -= ,5 2; ,537 fSj Aula. 

That is, the ambiguous, or aiiegorical texts which are called al- 
muhashabihat / UiljutUAll in Arabic. 


(NB: This long explanation is quite out of place here and anticlimactical 
too. You have already discussed this topic amply. Therefore, either advance 
it as a note in an appropriate place or cut it.) 


The literal wording here is they turn to the sky, or they face the sky. 
However, since it is reported that the Prophet p forbade the Muslims to look 
at the sky, and taught them to raise the palm of their hands towards the sky, 
the phrase should be interpreted accordingly. 

He was a Maliki faqih and a teacher at al-Azhar University. 



63 


muaaddith al-Mazara (d. 536 / 1141; al-Mahdayah) who wrote a 

commentary on Saaah Muslim: 

' i '' ^ (J^_S 

dl]3 (J^ <1^ S-Lajoillj 0^ 'C p‘ ^ 

ojLk^aajl 43^1 4^jl]l (J^ La£ »Laja3i ojlx^aajl 4*'^ -v 


He p meant to find some indication about her belief. The 
unbelievers worshipped things like idols and fire on the 
earth, each one of them asking his need from the thing he 
worshipped. Whereas, the sky is the direction (al-qihlah) 
[of petition] of those who maintain the oneness of Allah 
{al-muwaaaidun) [for they raise their hands to heaven when 
they supplicate Allah] , yet that does not mean that Allah 
is [located] in a direction, or that He is confined to the 
sky, just as facing the direction of prayer {al-qihlah) 
does not mean that He is confined to the Ka'bah. 


An almost verbatim explanation was given by Badr al-Dan al- 
'Aina^^ (d. 855 /1451; Cairo), a Hanafi imam and a famous 

muaaddith in his commentary on Sunan Aba Dawad.^^ Since it is 
almost identical, I will dispense with quoting him. After 
quoting al-Mazara, Maamad Khitab al-Subka added: 


J)C-j 43^3.^ (_jc. «-L«ja31 ^iSil 4^a3ac. (j-a o.ia3*j Lac. (jjL ' g ]LLajj 

dLalJj Llj.il_j^l (_jc. 0^^131 bl»l' ^^^ix31 4_jlj .na'' 

43£ ILa (^_S 1 h .Ti ^ ^^»jau -^L iLa^ _jA Lajjj 43 4..a3aC La] ^a^lLjC. 

(jlillLj 0 ^)&L]a (_jc. 4 a^.n L5^-S (jl^-a]l (_jc. d ^ a*'. uhl 1 <£,^jjJa,k] LaC- (jjl 3ail] L_ 

4j (j-a3^ 1 _j]1.3 l— aLa31 ^ji *^1 ^ 'll ^JAja31 _jA J 43iLa£ L5^^^ ^l— ali31j L_ aLa31 

^^_Li^]La _j &_5 ^alul _j &_5 43iLa£ ^1 (j^ llijc-l ^-a oLla-a (_)laLk* kjLaU.a]l (_j.a kJlLaJj 


Some have said that he only asked her "where" to learn what 
she believes about the exaltedness of Allah, glorious is 
He. Her pointing to the sky [and in another version her 
saying "in the sky"] indicated the majesty in which she 
held Him, great and glorious is He, as it indicated that He 
possesses that exalted degree that far transcends the 

degree of originated things and their attributes, and it 
indicated that she was not one of those polytheists who 

worshipped what has no exaltedness, for they are but 
inanimate objects fashioned by hand that do not hear nor 
see and do not benefit at all. Now in all this [that is, 

the foregoing explanations] what we have is the 


^34 ,6 ^ t.1 >tipa ‘ * itai gj ' gj .. gj g..*. JjIj * ijxll 

Al-'Aina wrote a large number of books in numerous fields, perhaps the most 
celebrated of his works is his commentary on Aaaaa al-Bukhara. 

.18 6 L>-= ,4 2 ,f>l 999M142 0 , ,Lp=tjll 

.34 L>-=“ ,6 Hjjg4' t-jiaJI 
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interpretation of "where" in other than its assigned 
meaning [that is, its literal, or original meaning], for it 
was assigned to ask about place, yet it is used [in the 
hadith under consideration] in other than its outward 
[literal] meaning and this fact is a matter of agreement 
among both the salaf [the early Muslims] and the later 
'ulama', because of His word, exalted is He, "Nothing is 
like Him, and He is the hearing, the seeing" (42:11) . 
However, the salaf said we believe in it [the mutashabih] 
and the likes of it among the mutashabihat [ambiguous 
texts] without speculating about their meaning while 
believing that Allah is not like anything, and that course 
is safer and it is my position. 


Mulla 'Ala al-Qara (d. 1014 h. / 1606; Makkah) was a Hanafi 
faqah, a muaaddith , an expert in language, a mutakallim, and a 
prolific author of important Islamic texts including the commen¬ 
tary on Aba Aanafah's al-Fiqh al-Akbar, which is a work on be¬ 
lief, and a ten-volume commentary on the hadith compilation 
Mishkat al-Maaabaa. Commenting on the words reported from the 
Prophet p "Where is Allah?" in the Hadith al-Jariyah, he wrote: 

(jji ^jji ;jaLaij kJc- iul ^ iul (J 

(_Jj (_jc. jA La£ Aic. (_jc. (J1 jjoJl ^ »Laj.a]l (_j,a o^).al 

I ^ j IaIjI a 11 jjoi jj>j kjlc. iul 

^a-LajoJl ;dl]l3 Lais La 1^1 L_^jl .iljls ^ 

''. ^ J ‘ dllLj l^i ^a-Lajoill dljLlii C^-5 

(_jj)ljll ^jlj lj_j.aLa (jl^ Lai Aj'^j 1 _jlc. ^j_jAlLlall (J_j^ LaC- Hil (^^-ILu a 1 f-Lajoill djLjjj 

'klj (_3^djaIAll ^jl i®'»*' IAA^jj ^ ® g (_5lc- (_3^^ (^j pc? ''CJj C5^ 

La .ilijc-l ' C ^-k® ^j_j£^)jliall C 5 ^) ^-Lajaall ^j.a 

a-Lajoill (_j,a dla-L^ Aj^jj AiLa^jj Aj^j o^).al ^jl oLi*-a ^ ®?®^ 4^^i— 

^a-Loi^)^ dijl^ ^jL^l oLa ^jl «-L^ ^f-Lajoill c5^Ltj a1 

La£ f-Lajoill dljLjl ^ f-Lajoill ^"ik®® a1 _jS 3 ^atSL^i 



"The Messenger of Allah p said to her [that is the slave 
girl], where is Allah"? and in another version of the same 
hadith there is the wording: "Where is your Lord?" It 
means that where is His place of decision, and His order, 
and the place where His dominion and power are manifested. 
"She said: In the sky." Al-Qaga ['lyag] said: "The meaning 
is that His command and His prohibition comes from the 
direction of the sky. The Prophet p did not mean to ask 
her about the whereabouts of Allah, since He transcends 


.4 54u^ 56 ^ dll. ^A\ 
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such an attribute as place, just as He transcends the 
attribute of time. Rather, the Prophet p intended to find 
out by his question to her whether she was a monotheist 
declaring the uniqueness of Allah {muwaaaidah) , or whether 
she was a polytheist {mushrikah) because the Arabs were 
worshipping idols. Each clan amongst them had its special 
idol, which it worshipped and revered. Perhaps some of 
their ignorant and stupid people did not recognize any god 
whatsoever; therefore, the Prophet p wanted to ascertain 
what she worshipped. So when she said "in the sky," or, as 
in another version, she pointed to the sky, he 1) understood 
that she was a monotheist declaring the uniqueness of 
Allah. In other words, he wanted to preclude the gods on 
earth; that is, the idols. He did not mean to imply that 
He occupies a place in the sky; far-removed is Allah from 
what the transgressors ascribe to Him in their insolence. 
Moreover, the Prophet p had been ordered to speak to the 
people according to the extent of their intelligence, and 
to guide them to the truth in way which was appropriate to 
their understanding. So when the Prophet p found that she 
believed that the one who deserves to be worshipped is the 
God who implements His purpose from the sky to the earth, 
not the gods which the pagans worshipped, he was satisfied 
with that much from her, and he p did not charge her with 
sheer unity (airf al-tauaad / ‘-j>-a)-the principle of 

transcendence {aaqaqat al-tanzah / . Some [of the 

ulama'] have said that the meaning is that His order and 
prohibition. His mercy and revelation comes from the sky. 
In that case, this hadith is similar [in its implications] 
to His wordp: "Do you feel secure from Him who is in the 
sky...?"^^ Furthermore, in some other [authentic] versions of 
this hadith it comes that this girl was dumb, and for that 
reason [Imam] al-Shafi'a [d. 204 / 820; Cairo] permitted 

the freeing of a slave even if he is dumb.^'^'^ In such case, 
the words in the hadith "She said, 'In the sky.'" mean that 
she pointed to the sky [since she could not speak, 
obviously; and this is just what has come expressly in 
another version of the hadith: "She pointed to the sky."] 

Maulana Muaammad Zakarayah al-Kandahlawa (d. 1402 / 1982; Me- 

dinah) in his famous commentary on Muwaaaa' Malik, known as Au- 


For the exegesis of this verse see footnote (NB: cross-Reference needed) . 

Keep in mind that when an imam iike al-Shafi'a acts on a particular 
hadith, it means that the hadith is authentic as far as he is concerned. 

Since he is a mujtahid imam, which presupposes that he knows all the differ¬ 
ent chains of narration by which a hadith might be transmitted, and knows the 
narrators and their merits and weaknesses, and the rules and principles of 
the science of hadith; rather, he establishes the principles of the science, 
or what is more important, he establishes himself from the primary sources of 
the Shari, 'ah the rules which govern when and when not a hadith may be adduced 
in an issue of law or belief, so it is rightly presumed that he knows all 
that better than anybody else or at least just as well as anybody else. The 
opinion of any other muaaddith about the status of a hadith and whether or 
not it is admissible as a proof on any given issue does not prejudice the 
opinion of the mujtahid. 
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jaz al-Masalik, quoted the Shafi imam al-Baigawa (d. 685 / 1286; 
Shiraz): 


(ji (j-a C5^ J4jlj ^jc. (JljjoJl 4j ^ 

1 f' ^ °‘*' lWj 'q L>^/' p ^ ^(J^ jl ^^)jauj 

C 5 ^j djjLkjl C 5 ^J ^»Lajai]l dJli Lala La l^l L_a^)*j ^jl ^Ijli 

»Lajai]l djL^j '. ^-N I ^ J ‘ (.5^ dULj L^l L^-ia ^f-LajoJl 

q (_5-5 c- (3^^ cs^j Jd jac. C5^ (_jj)Lill ^jlj lj_j>jLa (jl^ ^^Lij 4J Ul^^j 

C5^j ^^-ajoi]! (j>j j;»ll 3^-L-a-a]l (jl ‘'a*'*'' IaA^jj a 

^^^^Ajaja^j jj]) L_a^}jk^ ^ La ^lijc>l ' dllLj l^-La L^Amj 


He [the Prophetpi did not mean to ask her about His place, 
for he transcends that, and the Messenger p is above^'^^ 
asking such a thing; rather, he meant to learn whether she 
was a polytheist or a Unitarian. [You see] every group of 
the unbelieving Arabs had its own ideal which they used to 
worship; indeed, perhaps some of their ignorant people may 
not have known any other god but that; therefore, the he 
wanted to find out what it was that she worshipped. When 
she said "in the sky, " or as in another version of the 
hadith, "pointed to the sky, " he learned from her that she 
was a Unitarian who meant to deny by that [that is, by 
either saying "in the sky," or by pointing to it] the 
divinity of the gods on earth, that is, the idols; she did 
not mean thereby to assert that Allah I occupied place. 
Furthermore, he was commanded to speak to the people at the 
level of their intelligence and to guide them to the truth 
according to the level of their understanding; therefore, 
when he found that she believed that the only one who 
deserved to be worshipped was He who manages things from 
the sky to the earth [for He sends His angels with 
provision or deprivation, with mercy or punishment from the 
sky to the earth], not the gods which the polytheists 
worshipped, he was satisfied with that from her and did not 
charge her with the pure [statement of] transcendence {al- 
tauaad) and its essence. 


One should be careful not to misconceive what al-Baigawa has 
said. The slave girl did not imagine that Allah I occupied by 
space and al-Baigawa stated that explicitly. Her belief was 
pure, but her expression of it was not, for it was ambiguous. 
If anyone doubts that, they should reflect that her statement, 
or this version of the report of it, has bewildered a section of 
this ummah till this day and her statement has kept the 'ulama' 
busy to this day trying to explain what she meant and did not 
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Notice that even if this phrase "the Messenger is above that" we have a 
metaphorical, or figurative, use of "above." Indeed the metaphor is common 
to many languages. To insist that it must be used literally in Arabic, the 
most figurative and eloquent of all languages, is sheer obstinacy and block- 
headedness. 
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mean. However, as al-Baigawa observes, the Prophet p "did not 
charge her with the pure transcendence and its essence," that 
is, the statement of it as I interpolated. What would have been 
the pure statement of it? Well, to have replied, for example: 
"He, who is unique in His being an attributes, is beyond time 
and space, neither is He in this world not outside of it, 
neither in contact with it nor separate from it." After quoting 
the commentary of a few more authorities on this hadith, we will 
mention some of the other reports concerning it, including one 
in which it is mentioned that she was a non-Arab and another in 
which it is mentioned that she was dumb for she could not speak. 
That explains all the more why the Prophet p would departed from 
the norm, which was to ask a person to say the shahadah, and 
instead asked her, or motioned to her, as in one report, "Where 
is Allah"? and accepted from her in answer a motion to the sky. 

Imam al-Qurtuba (d. 656 / 1258; Alexandria), a muaaddith, 

and the renowned author of the commentary on the abridgement of 
Aaaaa Muslim, gave an explanation the hadith similar to al- 
Baigawa : 

^ji .ilji (jji kjlc. ,i3jl ^ AI 

(. 5 ^^ d '. ^V 1 (j-a-a ^■ -g) 1^1 (J-^ ^ 

^jl La£ ^jc. (JbiU L_a^)]a ^jjl j C 5 ^ UJ^ ^ Ll® u) 

j_jc. iSil kS^iUaj ^ _ ^ i—a^)]a 

JjrJ jA (_}j o^ia jA La£ 

AjS C 5 ^) ' ‘ (jl^ _ji _5 kjic. La (_ 5 - 5 c- 

^Ic- a1 j3 Li . n n La dliil_j^L *• ~® ‘ Laj ^^jliiiiL^ LaA j ^Lj^Loi Lajj Laj 

^ dlU^-a-a]!j ^ CliUjl£Jl AliiLaj Clljl£ Lj <]iLa£ La]j 

^JOIjiilLj ^liil AiiLi Laj] jaiaiij Alic. ,i3jl (ji dim dl]i dm lijj ^4jl£.aj 

aSil lljli _JJ*-a ^ j3 AIjoiLI]! a\l ojj^jda] 

(jjl ;l^ (Jlis ^d U ^V 1 dm ol‘'a'i^j (jam (_Ja ^-La L_S^jam ^jl ^aLauj kjlc. 

(_^L*J iSil dlA^ ijj (j.a (jS-am ^ ij La^Lajb j dUd Ig-La f-LajoJl ^"itaa 

lilJL IgXa^j ^a^mS-al (Jla (jj^ u' Cf" klaij ^a^Lin^lj (jj^ Cf" 

dill dlli (_ 5 -lc- dl£^)^ ^f.lc..lll dc. »Lajaill ^ ‘U_?*^d:J ^j_^.aLabaH dlj 1^1 

dll ^LaJl dill (_]d _jl ij lAjd<a ^jjomj 1 ^ ® (_j£dlJ ^jl i^\ 1 ^ ® j_jji^aal (JLaJl 

IIa tJjd (_]ac. (_]£ (_)aiJ ij (_]jla*jllj ^lUi-s. /'ll (_^dll ‘'a’i^'i ^1 1 jlr- l ~aj-s.l ^La^lj Allc- 

Aj3^)*-a d_?^_S ^ UiJ^^ ^_ja11ji 11 kli*J Lail (_1 j C 5 ^ ^ 

d (J£jj I^^Ia t ^ lU'i (_ 3 liJl ^)j£ljj Am_j*-aj Aadjm ^dalj 

^^A (_ 5 ill ^_ji*-all Am^l ^jc. (jjLj 1(^11“' Lajl ^aL-uj kjlc- dll duAiJl ILa (JjjLi 

cIp® Li^pll jjjl (Jlij La£ Iaa j ^Aj ^'^1 aJI m LijLj (. 5 ^^ Aialac.j (^l*-i aII^L^ ^_^1 ^»•^l^ 
ILa (_ 5 - 1 c- Aa.3^1 L_a^)jlllLj ^)ji^aJlj du^aldlj 1 La dj ^1 ?(_^-aall ^jji^aJlj ?^jjll 
ILa j JaLiaj f-Lajoill (jp^ (Jl^ La£ IaA j AstS^lj _jlall ^Ic- j^\ f-Lajoill _j3 UJ^ 

; Jli La£ 


His name is Aba'1-'Abbas Aamad ibn 'Umar ibn Ibraham and he is to be dis¬ 
tinguished from his namesake, his student the famous commentator of the 
Qur'an Aba 'Abd Ailah ai-Qurauba, Muaammad ibn Aamad al-Anaara (d. 671 / 
1273; Asiut). 
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p(^‘' ''^ •" (jj<aLaiA]l L_a^iLi. 4ji ^aic-l ^ '*' .jilui ^ajLaullj _?^J_S ^iSilj 1^ (J _j3i 

(j>j ^alLall^ 4 J_ja£ »Lajai]i o^jl_jll ^)A1 _jia]l ^jl ^ jUajj ^.llLaj ^a^-al^lLaj 

sAjc- cdlk ^ '■" (JI 3 Lai ^jLLa l-^lj ^‘^»Lajai]l 

(JjLL ^jl Aj CIijAL^'^I «-L^ La£ dll_j<ajai]l (_3_j3 _J^_S l-^Lc. C 5 ^^ C 3 _J^I (. 5 ^ 

(J\a La£ (,5-1^ cs"*^ U^ ^ 4.dlj d^^jLi 1 _jl_5Li A3j »Lajai]l 4j 
^l*j ^iSil (_3^ (. 5 ^ ~'°‘'»J (j-a Lalj 4.AiJl ^ '»_ji*Jl (jj^j (J^LII ^jA^ C 5 ^ t5^ (ti^Lll 

(Jj^Sfl 1 a& (j>j (Jjk^a^ A3j ^(Jjjliillj (_3^>ill (^jlj '^Lc- ^iSil ^)&lJa]l td]A ^1 jL (3^1 

4ji ’'»*'»j 3 ! jjj*J^ ^(jj.aLaLa]l (jlillL o^AlJa (_ 5 -lc- ( 3 “^ a-LajoJl ^jL^l (J_j3 (jl 3 °^ 

i°^OJLd]l 3 <a (JLja o^&Ua (_ 5 -lc- ALa^ (j>j (jlj (jJjLLall (JjjLi] (^ia^x-a 


His statement p to the slave girl "Where is Allah"? was a 
way of coming down to the slave girl's level of 
understanding, for he wanted to elicit from her what would 
show that she was not one of those who worshipped the idols 
or stones that were on the earth, and indeed she answered 
in a way that indicated that. It was as if she had said: 
"Allah is not of the same class as those things that are on 
the earth." "Where" is a particle that is used to indicate 
place just as "when" is used to ask about time... .The term 
can not rightly be used in relation to Allah I in a literal 
way since Allah I transcends space just as He transcends 
time. Indeed, He is the creator of time and space; He 
existed before the existence of time and space and He is 
now as He was then. If He were subject to place, it would 
qualify Him and if it qualified Him He would need none to 
choose for him that particular quality [for example, that 
He be over the Throne instead of on it, or wider than the 
Throne instead of smaller than it or equal to it and so 
on] . Furthermore, He would either have to be moving from 
that place or to be still in it; now both of these 
qualities are originated [since movement requires a cause 
while stillness has the potential to change into movement, 
and whatever has the potential to change is not eternal] 
and whatever is qualified by origination is itself 
originated [and therefore in need of an originator] as has 
been amply explained in the science of kalam. Moreover, 
[if He was qualified by place] His word I "Nothing is like 
Him" (42:11) would not be true since created things would 
in fact resemble him in their predicates [what they can be 
qualified by] and contingent things [that is, things that 
are subject to different possibilities] in what is possible 
for them [whereas Allah is a necessary being and all His 
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attributes are necessary not possible as we discussed in 
detail previously]. If this is confirmed then it is 
confirmed that the Prophet p used those words with respect 
to Allah in a manner of speaking and metaphorically to 
communicate with a person who had limited understanding, a 
person who had grown up with people whose gods were in 
their homes. The Prophet p purposed to learn from her 
whether or not she was one of those whose god was in his 
house; therefore, he said to her "Where is Allah"? She 
answered "In the sky," and he was satisfied with that from 
her and he declared her belief, for that was the only way 
she could understand, and since [in effect] she had thereby 
declared that Allah was above the class of their gods and 
idols and above being in such places as they were in. What 
prompted her to do that was that she had seen the Muslims 
raising their eyes and their hands in supplication. She 
was left with that [form of declaration of belief] in those 
circumstances because of her limited understanding [Note: 
Keep in mind that neither the Prophet p nor the slave girl 
intended to imply that Allah was located in the sky as al- 
Qurauba will presently stress] until such time as she might 
be capable of understanding more than that, for were she to 
have been told in such a state of limited understanding 
that it was impossible that Allah I be located in space and 
time, it was to be feared that she might believe that Allah 
did not exist or that He was imperfect {al-ta'ail) since 
not every mind can accept this [the fact that Allah I 
transcends space and time and all originated and contingent 
attributes] and understand it as it should be understood. 
Indeed, only the learned whose hearts Allah has enlightened 
with His guidance and illuminated with the light of 
understanding from Him and provided them with help and 
ability from Him can understand that [that is, the 
implications of pure transcendence], and in fact most 
people are subject to misconceptions and their 
understanding is dim. 

Ibn al-Jauza also interpreted the Hadith al-Jariyah in an 
idiomatic way. In his Daf' Shubah al-Tashbah he wrote: "The 
ulama' have realised that the sky and the earth do not contain 
Allah I is He; nor does space reach Him. [As for the hadith] the 
Prophet p understood from her sign that she revered the 
Creator. Al-Quraub Ibn Aajr al-'Asqalana (Reference), Aba Bakr 

Ibn al 'Araba, (Reference) and 'Alamah Muaammad Zahid al-Kauthara 
and others pointed out that the question "where" in Arabic can 
refer to place in the sense of position, rank or prestige 
{makanah / as it can refer to physical place {makan / . 

[NB: This may be out of place if the matter has been discussed 

Daf' Shubah al-Tashbah, p. 43 
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in the previous quotes. Go over them and see how far it has 
been discussed. You may want to mention them all them remind 
and summarize here.] They mentioned that the Arabs say "the 
place of so and so is in the sky" meaning that he has great 
esteem. He [NB: who quoted it?] quoted a verse of the master 
poet, the Companion Nabighah al-Ja'da^°® in attestation to that 
usage: "We, our glory, and our fortune rose to the sky, but we 
desire a height [belvedere] [maneear) above even that."^®'^ 

Keep in mind that one of the important ways in which the 
'ulama' determined the precise meanings of the Arabic words and 
idioms used in the Qur'an and the sunnah was through the evi¬ 
dence of ancient Arabic poetry. The Followers used to ask the 
Scholar of the Arabs (aibr al-'arab) , Ibn 'Abbas, the nephew 
of the Prophetp, about the meaning of words and idioms in the 
Qur'an. When he would answer, they would ask him for some proof 
of what he claimed, and he would recite some verses of ancient 
poetry in testimony. In fact, he taught the Followers to seek 
the meanings of the words of revelation in the legacy of poetry, 
which was alive in the collective memory of the Arabs. Jalal al- 
Dan al-Suyata (d. 911 / 1505; Cairo) devoted a whole chapter in 
his al-Itqan fa 'Ulam al-Qur 'an, a textbook on the sciences of 
the Qur'an, to the importance of ancient poetry as a means to 
verify the meanings of obscure phrases {al-ghara'ib) in the 


Nabighah al-Ja'da (d. about 50 / 670; Isfahan) T attained fame prior to 
Isiam on account of his exquisite poetry. He did not use to recite poetry; 
then suddenly when he was about thirty years old, he started to gush forth 
extemporaneously, poetry of exquisite beauty-that is why he was called 
Nabighah, the root of which means to emerge from obscurity as a poet. He 
lived to be over one hundred years old, and fought the Battle of Siffan with 
the Caliph 'Ala T. Prior to accepting Islam, he used to shun idols and pro¬ 
hibit wine. When he came with a deputation of his tribe to visit the Prophet 
p, he accepted Islam, and recited for him some poetry including the above- 
mentioned verse in which he said: "...but we desire a height above even that." 
When he recited it the Prophet p asked him: "Where will you go?" He replied: 
"Paradise." The Prophet p affirmed: "Yes, [you shall have paradise] if Allah 
wills." Ibn Aajr al-'Asqalana reported it as a hadith with its chain of nar¬ 
ration isanad) in his al-Maaalib al-'Aliyah, (Cairo, Mu'assasah Quraubah, 
ed., 1418), p. 322; vol. 9. 

The original verse is: 'Aluna ai-sama'a majduna wa judaduna; wa inna 
lanab'gha fauqa dhalika ma^hara / lilli jja bjj / Ujlc.. There are 

two acceptable ways to construe the first hemistich according to the rules of 
analytical grammar {al-i' rab /m'j=- 7') • if sky {al-sama') is taken to be the 
object of the verb rose i'alauna) making the verb transitive, then glory is 
in apposition {badl) to the subject of the verb rose} namely, the pronoun we. 
Thus it can be translated literally: " We, our glory, and fortune rose to the 
sky." However, if we take sky to be the subject {mubtada') of a new sen¬ 
tence, then rose would be taken to be intransitive, and the verse may be 
translated: "We rose; the sky is our glory and fortune." 

The Prophet p conferred this title on him and he also prayed that Allah 
should give him the understanding of religion and the knowledge of the inter¬ 
pretation ita'wal) [of the Qur'an]. In another report he prayed: "0 Allah, 
teach him wisdom, and the interpretation {ta'wal) of the Book." Several 
similar reports were mentioned by Ibn Aajr al-'Asqalana in his al-Iaabah fa 
Tamyaz al-Aaaabah, which an encyclopedia of the biographies of all persons 
who are known to be Companions. See Ibn Aajr al-'Asqalana, al-Iaabah fa Ta¬ 
myaz al-Aaaabah (Beirut, Dar al-Jal, 1®® ed., 1412), pp. 133-134. 
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Qur'an. He quoted Aba Bakr ibn al-Anbara (328 / 940; Baghdad) 
as saying that much has been reported from the Companions and 
the Followers concerning their establishing the meanings of the 
difficult and obscure phrases of the Qur'an through the evidence 
of poetry. He quoted Ibn 'Abbas: "Poetry is the archives 
{dawan) of the Arabs, so if some word in the Qur'an, which Allah 
revealed in the language of the Arabs, is unknown to us, we 
should have recourse to those archives, and seek its meaning 
there. 

Notice that that we have quoted a wide spectrum of authori¬ 
ties from the Hanafi, Shafi, Maliki, and Hanafi madhhabs, all of 
whom were also renown muaaddithan in addition to being exalted 
authorities of the shara 'ah and celebrated authors of works 
which the 'ulama' and the common people have poured over for 
centuries. They all agree that it is not permissible to adopt 
the literal, outward meaning of the ambiguous texts if the lit¬ 
eral meaning prejudices the transcendence of Allah 'P, or preju¬ 
dices what is established conclusively by definitive verses of 
the Qur'an or the definitive {mutawatir) sunnah. Keep in mind 
that what they have expressed are no maverick ideas; rather, 
they are quite representative of the opinion of the vast major¬ 
ity of qualified 'ulama' of their madhhab. You have seen that 
they all insisted that there was agreement on this matter. No 
doubt the pseudo-Salafis who represent the mushabbihah of our 
day, insist that the main community insist that we have to take 
the mutashabihah literally and understand them in a physical 
way. They will site Ibn Taimayah and Ibn al-Qayyim and a hand¬ 
ful of other misfits and misquote the 'ulama' of Ahlu '1-sunnah, 
as we saw them misquote Aba Aanafah. Now let every prudent soul 
ask himself whether wisdom lies in following the dictates of 
reason which call us to maintain at all expense the inalienable 
principle of tauhid and follow the vast majority of great au¬ 
thorities, or to ignore that illustrious unanimity and follow a 
handful of men who were, to put it politely, figures of contro¬ 
versy . 

(nb: cross-reference needed. in this version of your article you have 

NOT DISCUSSED WHO THE ASHARITES ARE, SO EITHER YOU HAVE TO DISCUSS THEM NOW OR 
DISCUSS THEM IN AN APPROPRIATE SECTION SOMEWHERE ABOVE) Recall that Taj al- 

Dan al-Subka confirmed what is not any secret to the ulama'; 
namely, that the followers of these three madhhabs are all 
Ash 'arayah (or Asha 'Irah; that is, Asharites) with few excep- 


Khair al-Dan al-Zirikla mentioned in his al-A'lam (p. 334; vol. 6) said 
that Aba Bakr ibn al-Anbara was the most knowledgeable person of his time in 
the field of literature and language. He said that some say he memorised 
three hundred thousand verses of poetry that testify to the meanings of the 
words and idioms of the Qur'an. He wrote a book on the obscure words in 
hadith that contains forty-five thousand pages. 

Al-Suyata, al-Itqan fa 'Ulam al-Qur'an, (Beirut, 'Alam al-Kutub, n.d.) p. 
119; vol. 1 
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tions, and that the early, and great men of the Hanbali madhhab 
are also Ash'arayah . 

(nb: give a number of examples demonstrating the clear-cut tajsim of ibn 

TAIMIYAH AND ALSO SOME OTHER EXAMPLES OF HIS DEVIATION) 
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